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Summary 
This thesis is located within the effects of 19th Century colonisation that left 
Māori with few resources to develop in the way they had expected when they 
signed te Tiriti o Waitangi in 1840. In the late 20th Century Māori, like other 
Indigenous peoples, became publicly concerned that their language and cultures 
were in serious decline and began to take action to remedy this. In Aotearoa, 
Māori established schooling systems based on their customs and practices. Māori 
examined, explored and researched their pedagogies to reclaim and revive their 
ways of being, knowing and doing. The thesis is based on understanding how 
Māori women educators’ pedagogy contributes to the reclamation of Māori 
language and culture, and provides analyses of its potential for contemporary 
education in Aotearoa New Zealand. 
An important Māori saying states that we must look to the past to understand the 
future. This thesis shares the decades of wisdom of three Māori women educators 
on pedagogy, gathered over a year of personal conversations with the author. The 
women’s first language was te reo Māori and they were all influenced in their 
early years by their kuia, koroua and other relations of that generation. The 
women’s wisdom is deployed to develop a pedagogical metaphor based in the 
Māori weaving process called whatu.  
Three overarching components of Māori women educators’ pedagogy emerged 
from this research: continuance and sustenance, every place a learning place and 
knowing each other. Continuance and sustenance expands on the understanding 
that what the research participants learnt in childhood was visible throughout their 
lives. Every place a learning place elucidates the idea that whether in the home, by 
the sea, in the forest, on the marae or in the classroom, learning in Māori whānau 
and hapū occurred in a deliberate and focused way. Knowing each other explores 
the relationships developed between learners and teachers that were reciprocal and 
deep. These Māori women educators embody their pedagogical practice and these 
three pedagogical components are always interwoven and interrelated. Their 
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wisdom is inestimable and their stories have major implications for a broader, 
deeper and clear Māori pedagogy. 
The findings outlined above were woven with Māori philosophies, customs and 
practices into the Whatu metaphor. Each strand of the weaving represented 
various elements of importance to the Māori women educators and their whānau 
and hapū. The resultant Whatu metaphor provides a new way of understanding 
Māori women educators’ pedagogy. 
The research was undertaken within Kaupapa Māori principles. Research within 
such a framework is relatively new yet is based on the traditional philosophies, 
customs and practices of Māori in Aotearoa. The thesis articulates the angst and 
joy, pitfalls and successes of researching within Kaupapa Māori to add another 
voice to the discourse of Indigenous researchers world wide as we establish our 
own research methodologies separate from Western ideologies. The outcomes 
show that researching within Kaupapa Māori was a robust and relevant research 
methodology that builds on and adds to the work of esteemed Indigenous 
scholars. 
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 xviii 
Glossary of Māori words and terms1 
Ahi-kā ..........................Burning fires of occupation. Continued occupation was an 
important element of territorial rights 
Aho ...............................weft – cross-threads of weaving 
Ahua.............................Demeanour 
Ako ..............................Teaching and learning, reciprocal learning, learning 
Ao .................................World 
Aotearoa ......................One of the Māori names for the North Island that is now 
commonly used as a term for New Zealand 
Ara................................Row of weaving 
Ariki .............................Paramount chief – most revered leader of a hapū, male or 
female, and generally the first-born 
Ātārangi.......................See Te Ātārangi 
Atua..............................Gods 
Awhi .............................Support, hug  
Ērā mea........................Those things 
Hāhi..............................Church 
Haka.............................Māori posture dance 
Hanuere .......................January 
Hapū.............................Groups of related whānau. Before European contact they 
would have resided together in a village 
Harakeke .....................New Zealand flax of the daylily family with stiff long 
leaves used in weaving 
Hei aha .........................Don’t worry about it. Not a problem 
Hongi............................Press noses in greeting 
Hui................................Arranged meetings 
Hūpekepeke haere ......To bend the legs or arms, jump up and down 
repeatedly while moving 
Hurai ............................July 
Huri ..............................To turn around 
Ihi..................................Essential force, personal magnetism - psychic force 
Inaianei ........................Just now 
Iwi.................................Māori tribe – a confederation of related hapū 
Kaikaranga..................The woman who calls people onto the marae or answers the 
call in a pōwhiri (welcoming ceremony) or other ceremony 
Kaikōrero ....................Orator(s) generally male 
Kāinga..........................Village  
Kaitiaki ........................Guardian(s) 
Kaiwhakaako ..............Teacher(s) 
Kānga kōpiro ..............Corn fermented in running water and eaten as a delicacy 
Kapa haka ...................Māori performance - song with or without actions, poi or 
other implements and haka 
                                                
1 Māori words that are defined in the glossary are italicised 
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Karaka .........................A tree with orange berries cultivated by Māori in coastal 
regions 
Karakia ........................Prays, incantations, ritual invocations, acknowledgements 
or blessings 
Karanga .......................A ceremonial call to visitors at the beginning of a formal 
welcoming ceremony  
Kauae raro ..................Those principles could be altered, developing or changing 
knowledge, the lower jaw, mutable knowledge - deals with 
the history, properly so called, of the people, their 
genealogies, migrations, the tapu, and all knowledge 
pertaining to terrestrial matters 
Kauae runga................The principles of the higher learning, the upper jaw, fixed 
knowledge - everything pertaining to the gods, the heavens, 
the origin of all things, the creation of man, the science of 
astronomy, and the record of time, etc  
Kaumātua....................Elder(s)  
Kaupapa ......................Topic, subject, policy 
Kaupapa Māori...........Māori philosophy and principles  
Kawa ............................Protocols and practices 
Kei te pai......................That is fine 
Kete ..............................Woven bag with handles 
Kiekie ...........................A New Zealand native vine with long leaves used in 
weaving  
Koha.............................Present, gift, donation 
Kohanga Reo...............Language nest – Māori Language preschool centre 
Kōrero..........................Conversation 
Koroua .........................Grandfather(s) and great uncle(s) 
Kuia..............................Grandmother(s) and great aunt(s) 
Kūmara........................Sweet potato 
Kupu Whakatepe........Conclusion, concluding words 
Kura .............................School 
Kura Huna ..................Society of tohuna 
Kura Kaupapa ............Kaupapa Māori and te reo Māori primary schools 
Mahi rongoa................Healing arts 
Mana ............................prestige, authority, control, power, influence, status, 
spiritual power, charisma - mana is a supernatural force in a 
person, place or object. 
Manaaki.......................Derived from the word mana-ā-ki, and means to express 
love and hospitality toward people 
Manaakitanga .............Nurturing relationships, looking after people and being very 
careful how others are treated 
Manuhiri......................Visitor, guest 
Māori ...........................Indigenous peoples of Aotearoa 
Māori ...........................The language of the Indigenous people of Aotearoa 
Māoritanga..................Māori Culture 
   
 
 xx 
Marae...........................Common whānau and hapū areas generally containing at 
least a meetinghouse with a green space in front for 
ceremonial purposes and a dining hall 
Marae...........................Village inhabited by related extended families also pā or 
kāinga  
Marae ātea...................The green space outside the meeting house 
Matakite.......................Seer 
Mātauranga.................Education, knowledge, wisdom, understanding, skill 
Mātauranga Māori.....Programmes based on tikanga Māori 
Matua...........................Father, uncle(s) 
Mātua...........................Parents 
Maunga Kōrero ..........Talking mountains, wise and knowledgeable mentors 
Mauri ...........................Life principle central to Māori existence  
Mihi ..............................short speech of greeting or acknowledgement 
Mihingare ....................Anglican(s) 
Moe...............................Sleep 
Moko ............................diminutive of mokopuna 
Moko kauae.................A Māori designed tattoo on the chin 
Mokopuna ...................Grandchild 
Mua ..............................In front of, past 
Muka............................The fibrous strands used in weaving 
Muri .............................Behind, future 
Ngā ...............................The (plural) 
Ngara............................Eel trap 
Nehu .............................Bury  
Noa ...............................Be free from the extensions of tapu, ordinary, unrestricted 
Noho puku ...................Critical reflection and respect for the respondents own 
timetable  
Ope ...............................Group of people like manuhiri moving onto a marae for a 
pōwhiri 
Ora ...............................Be alive, well, safe, cured, recovered, healthy, fit 
Pā ..................................Fortified village 
Paepae ..........................Orators' bench 
Pākehā .........................A person or people of New Zealand of predominantly 
European descent  
Pakehadom..................Pākehā society 
Pakeke..........................Adult, adults 
Pakiwaitara .................Stories of a lighter nature. They may involve ancestors and 
tell of deeds of one’s fellow man, but they are less formal 
and even, at times, humorous 
Pangarau......................Mathematics 
Papatuanuku...............The earth mother 
Pea ................................Perhaps 
Pēpeha .........................‘The term embraces…charms, witticisms, figures of speech, 
boasts, and other sayings Also whakatauākī or whakataukī. 
Pepeha..........................A recitation used in introductions that answer the question, 
‘Where I come from?’ 
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Pīngao ..........................Golden sand sedge a small grasslike plant with thin long 
leaves. Used in weaving 
Pou................................Leader 
Pōwhiri.........................Formal ceremonial welcome onto a marae 
Pūrākau .......................Stories which contain sophisticated and enduring 
explanations concerning the nature of reality and the human 
condition. Stories that develop models, perspectives, ideas 
of consequence 
Rangatahi ....................Youth 
Rangatira.....................Chief 
Rangi tū-hāhā..............All the levels or heavens of the sky 
Ranginui ......................The sky father 
Rāranga .......................Weaving and plaiting 
Rātā ..............................Red flowering large tree, the northern rātā uses other forest 
trees as support to climb and develop 
Rau ...............................Leaf of a plant 
Reo................................Language 
Reo Māori....................Māori language 
Rerenga wai.................Waterfall 
Rewena.........................Bread made with a starter fermented from potato water 
flour and sugar 
Ringatū ........................Religion based on the Old Testament, founded by chief Te 
Kooti 
Rohe .............................Area, district 
Rongo ...........................The god of peace and humility. Also associated with the art 
of agriculture 
Rongoa .........................Medicinal remedies 
Rourou .........................A woven flax basket 
Rua ...............................Hole 
Ruawharo ....................Hawke Bay the stretch of water from Māhia Peninsula to 
Cape Kidnappers 
Taketake ......................Long established, ancient, original 
Takitimu ......................The ancestral canoe of Ngāti Kahungunu and Ngāi Tahu 
peoples, sometimes used to name the descendants of the 
Takitimu waka 
Tamariki ......................Children 
Tamawahine................Daughter, girl 
Tāne..............................The diminutive Tāne-nui-te-Rangi 
Tāne-nui-te-rangi........One of the children of Papatuanuku and Ranginui 
Tangaroa......................God of the seas and oceans and all things within them 
Tangata Atua ..............The gods or sacred part of each person 
Tangata Māori ............The name Māori used to name themselves, in relation to 
Tangata Atua or the ordinary part of each person 
Tangata whenua .........People of the land. The hosts 
Taniwha .......................A fabulous monster supposed to reside in deep water 
Taonga .........................Treasure, something prized 
   
 
 xxii 
Taonga Tuku Iho........The principle of cultural continuance, gift of the ancestors, 
precious heritage  
Tapu .............................state of being set apart, sometimes sacred, restricted 
Tauparapara ...............A chant, incantation, deep poem that cleanses, purifies and 
focuses the speaker and audience 
Te..................................The (singular) 
Te Ātārangi .................A Māori language learning system developed for adult 
learners of te reo Māori 
Te kauae raro..............See kauae raro 
Te kauae runga ...........See kauae runga 
Te reo ...........................The language (Māori) 
Te reo Māori ...............The Māori language 
Te reo Pākehā .............The English language 
Te Wairoa....................The Wairoa region 
Te Wharekura.............Kaupapa Māori secondary school for years 9 – 13 
Te hōhonutanga ..........To expand knowledge in depth 
Te māramatanga ........To expand knowledge towards light 
Te Tiriti o Waitangi....A Treaty signed at Waitangi between Māori chiefs and the 
British Crown in 1840 – see Appendix 1 
Te whānuitanga ..........To expand knowledge outwards 
Teina.............................Younger sibling or cousin of the same sex 
Tī kōuka.......................Cabbage tree the leaves of which are used in weaving 
Tikanga........................Set of beliefs associated with practices and procedures to be 
followed in conducting the affairs of a group or an 
individual 
Tikanga Māori ............Māori beliefs, values and practices 
Tipuna..........................Ancestor 
Tīpuna..........................Ancestors 
Tohunga.......................Skilled person, wizard or priest 
Toi.................................Tip, point, summit, art, knowledge, origin, source (of 
mankind) 
Tōī.................................Mountain cabbage tree with broad leaves used in weaving 
Toi whakairo ...............Art of carving 
Tohuna.........................The sower of the sacred seeds of knowledge and the keeper 
of secrets 
Tuakana.......................Older sibling or cousin of the same sex 
Tuakana/Teina............Mentoring or peer tutoring 
Tumuaki ......................Head, Principal 
Tūrangawaewae..........Place where one has rights of residence and belonging 
through kinship and whakapapa 
Tūturu..........................Fixed, permanent, real, true, actual, authentic 
Uri.................................Offspring, descendant, relative, progeny, blood connection, 
successor 
Urupā ...........................Cemetery 
Utu................................The process of restoring the balance 
Waka ............................Canoe 
Waiata..........................Song(s) 
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Waiata-a-ringa............Action song(s) 
Wānanga......................University, Seminar 
Whaea ..........................Mother, aunty. Used as a term of respect in many settings 
today for example, to address a teacher, woman older than 
the speaker 
Whaikōrero .................Make an oration or speech in a formal way. A formal 
oration or speech 
Wairua .........................Spirit, soul, quintessence - spirit of a person, which exists 
beyond death 
Whakaaro....................Thought 
Whakapakiri ...............Whakapakari Tino Rangatiratanga – training course for 
teachers in Kohanga Reo 
Whakapapa .................the genealogical descent of all living things 
Whakatau ....................Introduction 
Whakatauākī...............Proverb, saying, metaphor attributed to a person whānau, 
hapū or iwi also pēpeha and whakataukī 
Whakataukī.................Proverbs, sayings, metaphors also pēpeha and whakatauākī 
Whakawhanaungatanga The process of maintaining building and developing 
relationships  
Whānau .......................Family, extended family – generally a number of 
generations and extended well beyond the ‘nuclear’ family  
Whānau whānui hui...Meeting of all the families 
Whanaungatanga .......Relationships through genealogy and place 
Wharariki ....................A plant from the same family as harakeke with shorter 
drooping leaves 
Whare ..........................A single room A-frame dwelling made of building 
materials found in the vicinity of the dwelling 
Whare pora .................House of weaving, where students learnt the art of weaving 
Whare puni..................House of learning 
Whare tangata ............Womb 
Whare wānanga..........A name for the highest level of academic and practical 
education in Māori society before European contact – they 
were regional and were prevalent in the Ngāti Kahungunu 
region. Other regions may have used various other names 
Whare Wānanga.........Kaupapa Māori tertiary institutions 
Whāriki........................Floor mat, the woven together essence 
Whatu ..........................Weave, weaving 
Whatu-kura.................The stones brought back to the world from the twelfth plane 
Whenu..........................Warp - lengthwise threads of a woven fibre garment 
Whenua........................Land 
Whetū...........................Celestial beings for example stars 
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Chapter 1 Whakatau 
1.1. Introduction 
Ka whakarongo ake au ki te tangi a te manu, a te mātui. 
Tui tui tuituia. Tuia i runga, tuia i raro. 
Tuia i roto, tuia i waho. 
Ka rongo te pō, ka rongo te ao. 
Tui tui tuituia. 
 
I listen to the cry of the bird, the mātui. 
Stitch, stitch, stitching. Stitching above, stitching below. 
Stitching within, stitching without. 
The call is heard at night, the call is heard at daytime. 
Stitch, stitch, stitching. 
 
At primary school, I knitted peggy squares for the Red Cross. I remember sitting 
outside the classroom, at playtime in winter, knitting row upon row of loops into 
colourful squares. I can’t remember where the Red Cross sent the blankets 
stitched together from the peggy squares knitted by school children across 
Aotearoa New Zealand (Aotearoa), but it was my first experience of publicly 
helping and thinking of others. It was also the beginning of a lifelong fascination 
with yarn and the magic of the way in which it weaves, twists, twines or threads 
into marvellous things.  
The whakataukī2 ‘Ka whakarongo ake au…’ can be interpreted in a number of 
ways. It reminds us that our strength, knowledge and wisdom are derived from 
many sources, above, below, within and without, and day and night. The past, 
present and future are also with us in the ‘now’, this moment in time. The 
whakataukī engenders a sense of community and encourages people to work 
together. So, it is with this thesis that I bring together three Māori women 
educators to reflect on their past experiences and how they used those experiences 
in their lives, including in their learning and teaching.  
                                                
2 Glossary of Māori words and terms can be found on pages xviii to xxiii 
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This thesis is based on the premise that culture plays a major role not only in the 
learning and teaching practices of community or society, but also in the pedagogy 
of diverse communities and societies. Alexander (2000) concluded that it would 
be impossible to develop one pedagogy to fit all the cultural contexts he 
researched because pedagogy ‘manifests the values and demands of nation, 
community and school as well as classroom’ (p. 563). 
This thesis addresses the question ‘what is Māori women educators’ pedagogy?’ 
This question needed to be asked because Aotearoa changed from a group of 
islands under the control of Māori whānau, hapū and iwi, to a nation colonised by 
the British from the mid 19th Century. In that colonising process, Māori pedagogy 
was almost forgotten along with many other aspects of Māori culture and society.  
1.2. Background 
Kia mau ki ō tikanga me te reo Māori, koinei rā tō tūranga teitei e, cling to your 
Māori customs and language for there is where you will find your high position 
(Mead & Grove 2001, p. 213). Successive New Zealand governments have not 
recognised the value of the whakataukī and for many years, many Māori felt that 
they could only succeed by relinquishing Māori customs and language. Sadly, 
what has ensued in Aotearoa is a Māori population whose identity is compromised 
and who appear far too often in the negative indicators of health, education and 
justice (Department of Corrections 2012; Policy Strategy and Research Group 
2007; Smith 1997). Despite being encouraged to relinquish, by legislative means 
and assumption, their customs and language Māori culture survives to this day. I 
believe the successive governments have never truly given up on making Māori 
like Pākehā and all attempts have been developed through Pākehā cultural lenses. 
The colonisation of Aotearoa, as was common with colonisation in the 18th and 
19th Century, assumed control of a territory and expected the Indigenous 
population to assimilate (Battiste 2000; Benseman, Findsen & Scott 1996; Smith 
1999). Despite efforts to assimilate whānau, hapū and iwi, the Indigenous 
language and cultural practices lived on in some homes, communities and marae. 
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Whakapapa was a key driver impacting on the will of whānau, hapū to maintain 
their language and culture (Barlow 1991; Mead 2003). Whakapapa ensured that 
the ancestors, their pūrākau, waiata and karakia were not forgotten. It also ensured 
that whānau, hapū and iwi remained committed to each other and kept pūrākau, 
waiata and karakia alive. Such a commitment was not easy and with the 
colonisation acculturation pressure, successive generations lost te reo Māori and 
settled, if uncomfortably, into mainstream society and whānau and hapū language 
and culture became increasingly difficult to retain (Bishop & Glynn 1999; 
Hemara 2000b; Smith 1997; Smith 1999).  
Māori had protested the undermining of their culture from the time they signed te 
Tiriti o Waitangi (see Appendix 1) with the British Crown in 1840. They 
petitioned the Crown and on occasion took direct action to show their wrath. One 
such incident recounted the actions of Hone Heke who cut down the flagstaff at 
Kororāreka, near present day Russell, a number of times and the final time 
sparked war in the Far North of Aotearoa (Ministry for Culture and Heritage 
2012). The struggle for control of Aotearoa continued openly until the mid 1880s 
when an uneasy peace fell over Aotearoa. But the history shows us that Māori did 
not stop discussing or protesting the loss of their land, language, culture and 
sovereignty (King 2003; Orange 2004). When I was a child, I recall listening to 
conversations on my Te Arawa marae, about te Tiriti o Waitangi and how it had 
affected whānau, hapū and iwi. On marae throughout Aotearoa, whānau and hapū 
discussed concerns, possibilities and grievances related to te Tiriti o Waitangi and 
the new world they lived in. Some of those whānau and hapū wrote and sent 
letters of protest and petitioned the courts on issues mainly related to land. These 
letters and petitions were documented in many of the reports written by the 
Waitangi Tribunal (2013) since its establishment in 1975 to hear te Tiriti o 
Waitangi grievances. 
It was in that same year that Māori once again took their protests into the public 
arena with the ‘Māori Land March’ in 1975 (Harris 2004). The land marchers 
were not the first of the new wave of Māori groups taking action, in an attempt to 
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revive Māori language and culture. But their action was timely as it politicised 
another generation of Māori at a time when it was almost too late to save te reo 
Māori and tikanga (Harris 2004). The march and following action also brought the 
plight of Māori into the homes of New Zealanders both Māori and Pākeha. With 
the eyes of New Zealanders watching, and the Waitangi Tribunal as a forum for 
Māori to air grievances against the Crown, New Zealand Governments made 
strides towards recognising the principles of te Tiriti o Waitangi and 
accommodating Māori practices and worldviews within Crown institutions. The 
State Owned Enterprises Act 1986 required that ‘nothing in this Act shall permit 
the Crown to act in a manner that is inconsistent with the principles of the Treaty 
of Waitangi’ (State-Owned Enterprises Act  part 1, 9), and in 1987 te reo Māori 
was made an official language of Aotearoa with the passing of the Māori 
Language Act 1987. Although the Education Act 1989 made no mention of te 
Tiriti o Waitangi it made provision for Kaupapa Māori schools and included the 
following section: 
(i) the aim of developing, for the school, policies and practices that reflect New Zealand's 
cultural diversity and the unique position of the Maori culture; and 
(ii) the aim of ensuring that all reasonable steps are taken to provide instruction in tikanga 
Maori (Maori culture) and te reo Maori (the Maori language) for full-time students whose 
parents ask for it (Education Act  part 7, 61). 
The infrastructure of New Zealand education has its roots in the Church 
Missionary Society and British schooling practices of the 19th Century (UNESCO 
1972). Although the system has changed and developed over the years New 
Zealand education has remained culturally Western and in the control of the 
dominant Western majority. Bishop and Glynn (1999) confirmed that the situation 
had changed little in asserting that ‘the original goal of the education system 
established in New Zealand in the Nineteenth Century’ (p. 13), had perpetuated. 
They went on to explain these goals as ‘the economic, social and political 
subordination and marginalisation of Maori people’ (p. 13). But the aim was 
really to wipe out Māori customs and practices and even though the overt 
legislation supporting that aim has been expunged from the statute books, that aim 
persists covertly. Pākeha dominated way of life is still the vision for a cohesive 
society in Aotearoa (Consedine & Consedine 2005). Even today, such thinking is 
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an anathema to some whānau and hapū. They find it difficult to understand why 
we cannot live in Aotearoa with greater diversity than exists in our national 
systems and respect that diversity. Pere (1982) noted that: 
New Zealand can afford cultural diversity. It should be accepted as enriching 
and exciting. Many of us see ourselves as symbolising the awe inspiring beauty 
of the Urewera bush – domain that is made up of different families of trees 
from the young to the ancient with their roots deeply entrenched in 
Papatuanuku. 
While there are also many other New Zealanders, who appear to symbolise the 
Kaingaroa Forest with its one family of pine trees standing row after row in 
their sameness (p. 99). 
The general belief of many settlers and some Māori in the 18th and 19th Century 
was that Aotearoa’s Indigenous people were expected to die out altogether (King 
2003). But even if they did not die out, the expectation of the settlers who 
governed was that Māori who did survive would assimilate into the mainstream. 
Assimilation is of course in line with the Kaingaroa forest ideals but I believe it is 
the time of the Urewera, the time to regenerate diversity in Aotearoa. There is no 
suggestion from the literature that iwi have ever been concerned with 
rearticulating their views to form a singular Māori narrative or perspective. Nor 
are most Māori particularly concerned with comparing their traditions with 
another in order to validate their own (Simpson 2005). In keeping with the image 
of Urewera diversity, the ideas expressed within this thesis are not necessarily 
unique to Māori but they do represent as a whole a view that is not commonly 
represented in Aotearoa society.  
In our New Zealand education system, there appears to be support for diversity 
but whether the venture is a kohanga reo, a private catholic school or a state 
secondary school the policies are informed by Western paradigms drawn 
originally from the British settlers, not Māori. In fact, so tied is Aotearoa to its 
British and European roots that Aotearoa history, as a subject, is not compulsory 
at school (Ministry of Education 2007). Consequently, generations of New 
Zealanders are unaware that this nation was, in part, built on the subjugation of a 
peoples who had initially been eager to engage, learn and commune with the 
newcomers (Consedine & Consedine 2005). 
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In times before European contact, Māori had control over all spheres of learning 
and teaching. In Aotearoa today that is not so. Māori have little input into the 
development of learning and teaching outcomes for any contexts, other than those 
specifically for Māori, and therefore are not part of the society-wide discourse 
about how learning and teaching is implemented. However, over the years, 
measures have been put in place to recognise Māori culture in New Zealand 
classrooms. When my partner, Raymond, was bus driving he recounted the time 
that a busload of employees from an engineering company broke into a rousing 
rendition of ‘Tutira mai ngā Iwi’ a song every primary school student learnt from 
the 1960s until sometime in the 1980s (personal communication, 2012). In my 
work as a Tiriti o Waitangi educator, it is common for Pākehā people’s only 
experience and knowledge of Māori to be those musical moments in their primary 
school classroom and the news stories about Māori. But including a few Māori 
waiata and stories in the classroom programme will never reduce the gap in the 
knowledge and understanding of most New Zealanders or more importantly, make 
much difference to the success rates of Māori in the New Zealand education 
system.  
The launch of Māori Television (Māori TV) in 2004 has ensured that more New 
Zealanders have access to Māori stories and perspectives. The Māori Television 
Service Act 2003 was given a wide brief: 
The principal function of the Service is to promote te reo Māori me ngā tikanga 
Māori through the provision of a high quality, cost-effective Māori television 
service, in both Māori and English, that informs, educates, and entertains a 
broad viewing audience, and, in doing so, enriches New Zealand's society, 
culture, and heritage (2003). 
There have been other practical spinoffs too from the continued success of Māori 
TV. Although it is important not to underestimate the impact of job opportunities 
now available to speakers of te reo Māori and those committed to learning and 
fostering te reo Māori, it is doubtful that Māori TV has yet made an impact on the 
policy and practice in mainstream Aotearoa and, in particular, on education policy 
and practice. With time, initiatives such as the Kaupapa Māori education system, 
Māori TV and Māori radio and this thesis, I am confident the day will come when 
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the views represented by the Urewera will be more common than those 
represented by the Kaingaroa forest. 
1.3. The Thesis 
This thesis focuses on pedagogy, the fundamental element of any learning and 
teaching context and, in particular, Māori women educators’ pedagogy. The thesis 
articulates the pedagogy of three Māori women who live tikanga Māori and feel at 
ease in the wider society in Aotearoa. These Māori women have been, over the 
years, successful and innovative educators. These Māori women, my research 
participants, may do things that seem familiar within their wider contexts as 
educators and yet there is an intangible quality that makes their practise different. 
It is this intangible quality that I have unravelled in this research. Through the 
metaphor of whatu, a weaving process practised in Aotearoa, I make sense of 
Māori women educators’ pedagogy and the different contexts in which Māori 
practise the art of learning and teaching.  
The New Zealand education system had a major role in creating the situation 
Māori are in now and it can have a major role in ensuring the present situation 
does not continue (Bishop et al. 2003). In the 21st Century, large research projects 
have highlighted the dire nature of the problem for Māori in schools and since 
then the Ministry has put funding into professional development in secondary 
schools to try to reverse the poor educational attainment results for Māori (Bishop 
et al. 2008). The Ministry of Education’s Ka Hikitia attempts to ensure improved 
success for Māori.  
‘Ka Hikitia – Managing for Success, the Māori Education Strategy, seeks to 
transform the way in which the education system performs for and with Māori. 
It turns past practices on their head, moving away from a view of Māori 
learners failing within a system, to viewing the system as responsible for Māori 
enjoying education success as Māori’ (Dr Peter Sharples in Ministry of 
Education 2010a). 
Such schemes do not address the underlying pervasive ignorance of citizens of 
Aotearoa about Māori worldviews. There is no indication in Ka Hikitia that the 
philosophical base of the education system in Aotearoa will be ‘turned…on their 
head’ so once again, it appears the ideology will be ‘symbolic inclusion and 
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resource-based exclusion’. Ka Hikitia does, however, open the door to seek Māori 
ways of being, knowing and doing that are based on tikanga Māori.  
The potential for diverse education systems is present and although Māori-
medium opportunities are available, umbrellaed by Kaupapa Māori principles 
both outside and within mainstream education, the reality in Aotearoa is that most 
Māori attend Western-based schools. Unless the philosophies of New Zealand 
education are ‘turned…on their head’, the pedagogical practices into the future 
will struggle to meet the diverse cultural needs of the students, both Māori and 
Pākeha.  
Learning and teaching is a vital all pervasive element of Māori ways of knowing, 
being and doing and can not be explained with the terminology formal, informal 
and non-formal learning, commonly used to divide types of education in the 
Western context. The terms ‘formal’ ‘informal’ and ‘non-formal’ have 
an imposed hierarchy in the Western context that is clearly linked to levels of 
funding. All Māori contexts are of equitable value and by imposing a hierarchy on 
the contexts, we miss out on the great strengths of Māori ways of learning and 
teaching. Hierarchy operates in a very different way in a Māori context. Here the 
hierarchy relates more to the actual knowledge being imparted. 
In other parts of the world, a number of Indigenous researchers and scholars have 
articulated their pedagogy (Grande 2004; National Aboriginal and Torres Strait 
Islander Pedagogy Project & Deakin-Batchelor Teacher Education Program 
1991). The pedagogy they articulate reflects the epistemology and ontology of the 
Indigenous peoples and has a rhythm that I recognise immediately and yet is not 
Māori. Pedagogy as a mechanism for change is common in the field of social 
justice and writings by the likes of Freire (1996) have influenced Indigenous 
educators worldwide. However, the exploration of pedagogy has a short history in 
British-based systems such as Aotearoa (Alexander 2008). When my parents left 
teachers’ college, in the mid 1950s to begin their teaching careers, they developed 
a philosophy of teaching, which has synergies with pedagogy. Each year their 
philosophy of teaching was reviewed and glued into the front of their work plan. 
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In the mid 1980s, while at teachers’ college, we did nothing on pedagogy 
although we did explore concepts of the philosophy of teaching. But pedagogy 
was only spoken of with specific regard to learning and teaching from the late 20th 
Century.  
1.4. The research 
In undertaking my research, I felt a sense of responsibility to challenge, to engage 
in discourse and to commit to ensuring Māori ways of knowing, being and doing 
can be a beginning point for developing culturally appropriate learning and 
teaching programmes in Aotearoa. 
In times of rapid change, when whānau and hapū no longer live in close 
communities it is vital for all members to be clear about the customs and practices 
of the community, to protect those aspects that are important to the continuation 
of Māori culture from generation to generation. We need to be clear about how 
Māori engage with the world, how we pass on knowledge, how we think about 
knowledge, how we create learning places, spaces and ways and what constitutes 
learning for us. 
Although the mātauranga Māori education system, founded on Kaupapa Māori 
principles has been a viable alternative to New Zealand mainstream system for a 
few decades, the majority of Māori do not take up those opportunities. Instead, 
they attend mainstream options and herein lies the problem for Māori success both 
within the education system and ultimately within society. By entering the 
mainstream, they enter into a system that to this point in time has not catered well 
for Māori ways of being, knowing and doing. This research looks at the past to 
find answers that support other initiatives to make a new future in the present.  
For Māori, before European contact, making knowledge available to whānau and 
hapū was the responsibility of the whole community. Everyone in the whānau and 
hapū contributed to the education of the children and each other through pūrākau, 
pakiwaitara, waiata, toi whakairo and whatu. They set examples that those without 
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the knowledge could follow, experience, and later pass on to others. Telling 
stories and singing waiata over and over again trained the memories of learners in 
Māori communities in the same way the craft of learning through writing was 
taught to the learners of literate culture. Both learned through practice, practice, 
practice. While Māori were practising they were learning the important elements 
of their culture. They were learning their whānau and hapū whakapapa and 
important stories that established people, place, and time. 
In developing ideas about Māori pedagogy, the term pedagogy was analysed 
carefully. Generally, pedagogy referred to teaching, but in discussing Māori 
pedagogy, it is impossible to separate learning from teaching so throughout my 
thesis I refer to both learning and teaching when considering Māori pedagogy. 
One cannot discuss Māori pedagogy without talking about tikanga Māori, the 
underlying principles and values that inform pedagogy. During the 20th Century, 
concerns mounted about the poor results achieved by Māori in education. The 
poor results were not a priority while New Zealanders enjoyed near full 
employment but with the downturn in the economy in the 1960s, poor 
achievement translated into unemployment, rather than low paid work, and so the 
Education Department had to respond.  
The teaching of Māori children in New Zealand’s mainstream schools often 
comes with a set of guidelines, ‘Dos and Don’ts’ for the teachers. The idea is that 
if teachers follow the guidelines, they will achieve successful outcomes for their 
Māori students, whether they are in a Western style or Māori style education 
context. The problem here is that if the guidelines do not produce the desired 
outcomes the teacher is left wondering what to do next. Teachers are not always 
given access to the cultural foundations of tikanga that inform the guidelines. 
Without this understanding the guidelines default to a checklist open to each 
teacher’s own interpretation. But behind the practices of learning and teaching 
enshrined in the ‘Dos and Don’ts’ for teaching Māori children is pedagogy based 
on tikanga Māori. The philosophies, customs and practices of many generations 
and the passed-on wisdom of these generations enabled each generation of Māori 
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children to become the most useful citizens of their particular society, whānau or 
hapū. It was these philosophies, customs and practices that informed and guided 
the pedagogy-in-praxis. A ‘Dos and Don’ts’ checklist cannot bring into practice 
this pedagogy even for the most sympathetic teacher. A deeper knowledge of 
Māori learning and teaching, of Māori pedagogy, is required. 
Embarking on this research was not an easy undertaking. I was both an outsider 
and reticent insider. As an insider, I shared gender and ethnicity, including some 
iwi connections, with the research participants. As an outsider, Napier (Ahuriri) is 
not Te Wairoa, I was going into a territory that was not my own. I was more an 
acolyte than expert researcher. Because my knowledge of te reo Māori was 
limited, I could understand the literal meaning of words but could not pick up 
subtleties and nuances. I was happy with my role of walking into the unknown 
with only a vague idea of what may emerge from my conversations. I chose 
Kaupapa Māori methodology not only because it made sense given my topic but 
also because it afforded me a level of support and safety that was both familiar 
and comfortable.  
1.5. Contribution to new knowledge 
This thesis makes a number of claims for new knowledge. The most significant 
new knowledge claim is to provide a new way of looking at Māori women 
educators’ pedagogy through the development of the Whatu metaphor. Two other 
claims for new knowledge are made. First, the extended narration of my personal 
journey in Chapter 6, within the Kaupapa Māori research methodology, informs 
and adds to the discourse about the practicalities of researching within a Māori 
based methodology. Second, the insight that the methodological principles of 
Kaupapa Māori research interweave with the pedagogical strands provides a new 
way of addressing the relationship between principles and practice in learning and 
teaching.  
The key finding from my research is that Māori women educators’ pedagogy was 
a lifelong relationship with self, others and the environment. Further to the 
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significance of the whole Whatu metaphor is the recognition of three pedagogical 
strands, an encompassing identity, embodied practice and deep knowing provide a 
new way of viewing learner teacher relationships. Māori pedagogy cannot be seen 
as a standardised set of strategies practised in a classroom because the foundations 
of Māori women educators’ pedagogy began in the womb, the whare tangata. The 
inter-relational nature of Māori society both past and present, reflected in the 
research, brought forth the Whatu metaphor.  
1.6. Reading this Thesis 
This thesis has Māori words throughout and the structure is informed by Māori 
customs and practices. This section explains the strategies I have used and where 
to find further information. 
With so many Māori words in this thesis, it seemed impractical to italicise the first 
occurance. Therefore, in the front section of the thesis, I have included a glossary 
of all Māori words and terms that are not translated in text. Many of the Māori 
words have macronised vowels (ā, ē, ī, ō, ū). The macron depicts a long vowel. It 
is now the standard way of showing vowel length in written Māori language (Te 
Taura Whiri 2012). Using the macron has limited the range of fonts available to 
the thesis. The long quotes from the data of each research participant and me are 
depicted in a different italicised font to represent the oral in the visual. The 
different qualities of each voice are represented thus in honour of the strong oral 
tradition of Māori society. Where there are long tracts of Māori data, I have 
followed it by a translation in the same font as the data but ‘normal’ rather than 
‘italicised’. 
Each chapter begins with a whakataukī, whakatauākī or tauparara. It is usual in 
whānau, hapū and iwi customs and practices to begin a speech with such a pithy 
saying, proverb or incantation. They draw people’s attention to the heart of the 
matter and focus the group on the task ahead. Whakataukī, whakatauākī and 
tauparapara can be heard in whaikōrero, karakia, waiata, pūrākau, and other 
aspects of Māori oral life. Most of the whakataukī, whakatauākī and tauparapara 
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have come to the present day by being passed orally from one generation to the 
next. At some stage, most were written down and the references cited in Appendix 
2 have the form and translation that most closely fits my knowledge or the 
perspective that fits most closely to the chapter in which it is cited. Some are from 
my understanding and those I have marked as (traditional). At times, the 
translation is altered to reflect the often-genderless nature of te reo Māori. I have 
listed them in Appendix 2 with their reference rather than referencing them in 
text, in honour of the oral language from which they were derived. 
This thesis refers to the place ‘Aotearoa New Zealand’ as Aotearoa. In the early 
days of Māori contact with Europeans Aotearoa was used only in the North 
Island. Many New Zealanders now use the Māori name for the whole of New 
Zealand (Land Information New Zealand n.d.). From the late 20th Century, the 
practice of writing place names with both Māori and non-Māori versions emerged, 
most commonly with the Māori name first followed by the non-Māori name. A 
number of writers have followed the practice when using Aotearoa and New 
Zealand separating the names with a backslash, a dash, a space or writing the 
names thus Aotearoa (New Zealand).  
1.7. Thesis Outline 
This thesis is divided into a number of sections that serve different purposes. It 
begins with two introduction chapters, the first introduces the research and the 
thesis and the second introduces the research participants. The thesis concludes 
with two chapters, a discussion chapter and conclusion chapter. In between the 
beginning and end are 2 groups of chapters, the Kete chapters and the Taonga 
chapters with a 2-page link in the centre. 
Chapter 2 Wahine Toa: In this chapter the research participants introduce 
themselves through snippets of information shared during the research-based 
conversations. It is important for Māori to know each other before engaging in 
work together and an important part of this process is to tell your story. This 
chapter fulfils that tikanga. 
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The Kete Chapters: A kete is a plaited or woven receptacle that can hold a wide 
range of things from everyday to precious items. In this thesis, the Kete chapters 
make up the strands of the receptacle that, woven together, make the container for 
the Taonga, that is the research participants’ precious contributions. The Kete 
chapters include a prelude chapter and 3 following chapters that together provide 
the support for the Taonga chapters.  
Chapter 3 Prelude to the Kete: This chapter is the precursor to the three Kete 
chapters. The chapter backgrounds the Kete chapters by explaining significant 
aspects of Māori culture and history that are important to know in reading the 
Kete chapters. Within the chapter, I complete the need for Māori to know each 
other and include my story.  
Chapter 4 Kete 1: Locating the Research. This chapter establishes the basis for the 
research and points to key elements of tikanga Māori and the history of British-
based education in Aotearoa and the effects on Māori.  
Chapter 5 Kete 2: Kaupapa Māori Methodology and Research Design. In this 
chapter, I describe the underpinning philosophy of the methodology I use and 
outline the research design. I had utilised the methodology in my Master’s 
research project and developed it further for use in this research. I outline the 
relationships between researcher, research and research participants and show 
how I mitigate any issues that may emerge during the research. 
Chapter 6 Kete 3: Reflections on the use of Kaupapa Māori Methodology. 
Kaupapa Māori research is an emergent methodology in Western academia and in 
this chapter, I write my journey with the methodology. Through my research 
journal reflections and emails about the research, I expose the snags and smooth 
parts, and show how the methodology worked as both guide and advisor. This 
chapter is offered as an example of the experience of a beginning researcher 
immersing herself in Kaupapa Māori Methodology and adds to the growing 
discourse on the methodology.  
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The Taonga chapters: These chapters include a prelude and 3 chapters that 
encapsulate the research data and analysis and the findings of the research. 
Chapter 7 Prelude to the Taonga. This chapter explores some of the key aspects of 
Mātauranga Māori that have informed Māori women educators’ pedagogy and 
includes important information to the reading of the data and findings chapters. I 
also introduce the Whatu metaphor that I develop more fully in Chapter 11. 
Chapter 8 Taonga 1: Sustenance and Continuance. This chapter draws on the data 
related to the messages and learning the research participants gained from their 
whānau and hapū. It posits that the important lessons from their childhood have 
guided their choices and impacted on their lives from thenceforth. 
Chapter 9 Taonga 2: Every Place: a Learning and Teaching Place. In this chapter, 
I expand on the premise in Māori society that every person in the community 
ensured the next generation was well prepared to take their place within the 
community. From that point, I explore the implications for the research 
participants’ pedagogy.  
Chapter 10 Taonga 3: Whanaungatanga, Knowing Each Other. In this chapter, I 
analyse the learning and teaching relationships that were evident in the research 
participants’ engagement with others in learning and teaching environments. 
Chapter 11 Weaving the Māori Women Educators’ Pedagogy. The chapter brings 
together the findings and understandings developed within the research. I describe 
three key pedagogical strands drawn from the Taonga chapters and in conjunction 
with other findings from the research weave the Whatu metaphor. 
Chapter 12 Kupu Whakatepe. The chapter brings the thesis to a close. I look back 
at the research, outline the contributions to new knowledge and look forward to 
the implications for education in Aotearoa and possibilities for future research.
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Chapter 2 Wāhine Toa 
2.1. Introduction 
He iwi kopa ki te haere, he tamāhine kāore e kitea te kori: when the people pass 
by too quickly the dancing daughters will not be seen. But on the other hand, if 
the people linger they will see the beauty, skill and artistry of those dancing 
daughters. So it was, that I took 18 months to complete my research conversations 
with my research participants and another four years or so with the recordings and 
transcripts of those research conversations. Without their willingness to take this 
journey with me and their insights and wisdom this thesis would not exist. I had 
the privilege of finding three magnificent Māori women educators all living in Te 
Wairoa. Their first and favoured language is Māori and they were all strongly 
influenced in their early days by their grandparents and others of that generation. 
Miriama, Liz and Rose were central to this research and their wisdom and 
knowledge guided me throughout my doctoral candidature. Ngā mihi nui ki a 
koutou e ngā kuia. Ka aroha atu ahau ki a koutou. So that you can know a little of 
their lives before they share their wisdom, it is my great pleasure to welcome 
Miriama Hammond, Liz Hunkin and Rose Pere.  
2.2. Miriama Teo Kiekie Hammond of Te Reinga, Wairoa 
Kia ora hoki koe, Anne. Kia ora koe mo tō pātai mai ki a au.  
Ki a kōrero au ōku kōrero e pā ana ki taku whanautanga, ki taku tipuranga, i 
waenganui i ōku tīpuna, a, i tōku wā kāinga, i Te Reinga. No reira, me tīmata au pea. 
[Translation] We maintain, out at Te Reinga that we did not come out on the 
waka. We were already here. We were Ngā Uri, Ngāi Taniwha. Uri Taniwha. 
We came from that whakapapa. So, we were already here. That’s the 
whakapapa of Te Reinga. I am one of the originals on both sides. 
I whānau mai au i te kāinga o taku koro kēkē, o Te Hata Tīpoki rāua ko Mākuini Tīpoki. 
I whānau mai au i tō rātou kāinga i Mahurangi. I raro i te maru o tō mātou maunga o 
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Whakapunake. Ko au te mātāmua o te whānau o ngā Cooper, a, te tokorua o ngā 
mokopuna o Te Hata rāua ko Mākuini. Tō mātou mātāmua o te whānau Tīpoki, ko Hine. 
I tipu mai au i runga te pāmu o ōku tīpuna, i Maharangi. I a au, i te whā aku tau, ka 
hemo tōku tīpuna kēkē a Te Hata Tīpoki. Tēnā tangata, ko ia o tēnei rōpū o Te Wairoa. 
Nāna me tētahi o ngā tāngata, i hanga te whare tīpuna o te whare o Tākitimu, nā Te 
Hata Tīpoki. Ka mate nā i konā taku kuia a Mākuini, i whitu aku tau, ka hemo. 
I was born at my grandfather’s house, at the home of Te Hata Tīpoki and 
Mākuini Tīpoki. I was born at their home at Mahurangi, sheltered by our 
mountain Whakapuanake. I am the eldest of the Cooper family and I am the 
second grandchild of Te Hata and Mākuini. The eldest grandchild of our Tīpoki 
whānau is Hine. I grew up on my grandparent’s farm at Mahurangi. At age 
four, my grandfather Te Hata Tīpoki died. That man, he was of that 
generation of Wairoa men. He and others built Takitimu whare, he - Te Hata 
Tīpoki. My grandmother Mākuini passed within the same period. I was seven 
years old when she died.  
Engari, ki te taha o tōku Pāpā, a Tame Cooper, i Te Reinga tana whānau, i reira tōku 
kuia, a Ruiha taku kuia, te kuia i tiakina ahau, e tipu ana, e tama tamaiti ana ahau, o, 
tamawahine pea. Hine. Engari, i reira au, tana hoa tāne ko Te Rawara Paku, ko tēnā 
tana hoa tāne tuarua. Tana hoa tāne tuatahi, a Wī Cooper. I mate ia i te wā e tamaiti 
ana taku Pāpā. Ko taku kuia e mōhio, tino mōhio ana ahau i a au e tipu ana ko te kuia 
nei, ko Ruiha.  
But on my Dad’s side, Tame Cooper, his whānau lived at Te Reinga. My kuia 
Ruiha lived there [at Te Reinga], she brought me up from childhood, through 
to about my teenage years. I lived there with her. Her husband was Te 
Rawara Paku. He was her second husband. Her first husband was Wī Cooper. 
He died when my father was still a child. While I was growing up, I really got 
to know my kuia Ruiha better.  
Tōku kuia a Ruiha, he tino kuia tēnā. no te mea, a, i a mātou e paku ana, ka haere 
mātou ki reira ki te noho, ka haere ki te kura o Te Reinga. Nāna i tiaki mātou i a 
mātou e haere ana ki te kura, nō te mea, a, ōku matua a Tame rāua ko Wharekape, i 
te mahi tōku Pāpā i tēnā wā, i roto i tētahi mira i te rohe o Mahurangi. A, ko taku 
kuia. Te kāinga o tō mātou kuia, tata tonu ki te Kura o Te Reinga. Ko tēnā te take i 
haere ai mātou ki te noho i tana taha, a, ka haere ki te kura i reira. Tēnei kuia, me, 
me tō mātou koro a Te Rawara, tino pukumahi. Ia tau ia tau ko rāua tēnā, e haere ana 
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ki ngā māra, a, ki te huri te one, ki te mahi i roto i tā rāua kāri, ki te whakatipu i ngā 
kūmara, ngā rīwai, ngā mēreni, ngā kanga, ēra mea katoa. Tino nui nui tā rāua kāri. 
 My kuia, Ruiha, was a wonderful kuia. When we were small, we went there 
to live and went to school at Te Reinga. She looked after us while we were 
going to school because my parents, Tame and Wharekape, - my father 
[Tame] worked, at the time, at a mill in the Mahurangi area where they lived. 
As for my kuia, well my kuia’s house was very close to Te Reinga School. That 
was the reason we went to live with her, and so we went to school there. 
This kuia of ours and our koro Te Rawara, were real toilers. Each and every 
year, the both of them would go to the gardens, they’d plough the soil, work 
in their garden, they would grow kūmara, potatoes, melon, corn, and all 
that. They had an enormous garden.  
Ko mātou ēra i muri o te kura, ka haere mātou ki ō rāua tahi, a, ki te porohianga i te 
nuinga o te wā. Engari, ētahi taima, a, ki te kohikohi i ngā rīwai, o, ki te, um, mahi i 
te oneone, i te tango i ngā karaihe ēna mea kia pai ai te tipu o ngā taewa. He wā tino 
pai rekareka tēnā ki a au.  
That was us after school, we would make a beeline for the both of them 
[grandparents]. Mind you, we would play most of the time. But sometimes we 
would bag the potatoes, work with the soil, like weeding and so on, so that 
the potatoes would grow better. They were such great times, I reckon.  
A, ko au me taku cousin, e rua, e toru mātou me tētahi o ōku tuahine, a Mere, ko 
mātou ēnā ka haere i taha i tō māua kuia. Ko tēnā pea te mea, ka ako au, he aha te 
tipu o ngā kai i roto ngā māra. Ki tō mātou kāinga i tērā wā, he kāinga mahana, i 
mōhio mātou ka hoki mai mātou ki te kāinga o tō mātou kuia. Ko ia tēnā, e noho ana i 
te taha o tana ahi, kei te pāera kē te tīkera, i runga te tēpū, ngā paraoa rewena, 
paraoa parai. Um, ētahi wā, ka maka ia i ētahi rīwai ki roto i te umu, tō mātou 
hokinga mai hoki koina ā mātou kai. Ā, hei ngā rīwai tino, tino mahana, ētahi pata ki 
runga, tino pai ā mātou kai.  
Me and my cousin, two, three of us and one of my sisters, Mere, that was us. 
We would tag along with my kuia. I think that was what I really learnt, how 
to grow food. Our home during that time, was a warm home, we knew that 
when we got back to our kuia’s home - it would be so. That was so typical of 
her, she would be sitting by the fire, and the kettle would be boiling away, 
and on the table would be rewena bread and fried bread. Sometimes she 
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would throw some potatoes into the oven, so that when we arrived home, 
that was our kai. On to the potatoes that were very, very warm, went the 
butter – our kai was delicious.  
Ō mātou mahi, i tēnā wā, ko mātou ngā tamariki ki te haere ki te kohikohi i tētahi 
ramarama mo te ahi, ki te whakakaha i te ahi. Ki te haere ki te puna, (he puna tō 
mātou i reira te wai) ka haere mātou ki te puna ki te tiki i te wai, ki te whakahoki mai 
mo ā mātou kai. Ko tērā tētahi o ā mātou mahi. Um, a, ki te whakatikatika te whare. 
He iti noa ngā mahi, i homaitia e tō mātou kuia ki a mātou. Engari, he tino pai ka 
porohīanga mātou, a, ka mahi i ā mātou mahi.  
Our jobs in those days, us kids would go and gather ramarama, a type of 
wood, to further fan the fire. If we went to the spring - we had spring water - 
we would go there, fetch the water and carry it back to cook our food in. 
That was one of our jobs. In regards to housework, our kuia didn’t expect us 
to do too much. So that was good, we would play and then we’d do our jobs.  
I tēnā kāinga, he nui ngā rākau āporo, pītiti, ērā mea katoa. O, ngā wānati, i tēnā 
kāinga, i te wā ka puawai te wānati, ko mātou ēnā i haere ki te kohikohi i ngā wānati. 
Ka kawe mai ki tō mātou kuia, a, ka purua i raro i te hot water cylinder, ki reira, kia 
maroke ai. Engari, a, ko te whawhai ‘to keep the rats away.’ Engari. But, ko tēnā 
tētahi o ā mātou mahi i te taha o tō mātou kuia. Ā, i te pō, e korekore ana tō mātou 
kuia i haere ki te kura, engari, ia pō, ia pō i a mātou i te kura, ko tēnā ia, ‘Haere mai 
mahia ā kōutou mahi o te kura. A, ko au, ‘me tō cousin.’ Tētahi ki tētahi taha o te 
rama o te raiti, e hāngai ana ki runga i te papa. A, kotahi ki tetahi taha, kotahi ki 
tetahi taha, me ā māua pukapuka e ako ana i tō māua spelling. 
At that [the kuia’s] place, there were plenty of apple trees, peaches, all those 
things. There were walnuts as well and when the walnuts were ready, we 
would go and collect them. We would bring them to our kuia and they would 
be put under the hot water cylinder. They were put there to dry out. Then 
there was the never-ending challenge, ‘to keep the rats away.’ But, that was 
one of the things that we did with our kuia. And then at night, remembering 
that our kuia had no schooling whatsoever, but every night, during our 
schooldays, she would say. ‘Come along, do your school work.’ Me ‘and your 
cousin’. One on one side of the lamp, with the light aimed directly at the 
floor. One of us on one side, and the other on the other side, with our books – 
learning our spelling.  
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Ko te kuia tēnā i te taha o tana ahi, tana tī me tana tīkera. I whakarongo mai ki a 
māua. Mehemea, kei te tika kāre ia e tino mōhio, engari, tana mōhio, kei te tika ō 
māua mahi. E tino awhi ana tēnā kuia i a mātou. Ōna mokopuna katoa.  
The kuia would be seated by the fire, she, her cup of tea and her kettle. She 
would be listening to us. She really had no idea whether we’d got it right, but 
in her opinion, our work was correct anyway. That kuia was so supportive of 
us. She was the same with all her mokopuna. 
I a au e tipu ana, āe, I kōrero i te reo. I mōhio au ōku mātua ā Tame rāua ko 
Wharekapu me ōku kuia, koroua, i kōrero i te reo i ngā wā katoa. I tino mōhio au ki te 
reo i te wā i tae atu au ki te rima tau. Ka haere atu au ki te kura. I tērā wā ka 
whakaaro taku Pāpā, me huri pea ki te reo Pākehā. No te mea, ōna whakaaro e tino 
uaua ki te kōrero ngā reo e rua, i tērā wā. Ā, ōna whakaaro, kei te noho mātou, tātou 
o tērā wā, i roto i te ao Pākehā. Ko tēnā tana whakaaro, me mutu te kōrero i te reo i 
te wā kāinga. Ka tīmata ki te kōrero i te reo Pākehā kē. Ki ōna whakaaro, to help us at 
school.  
While I was growing up, yes, I spoke the language. I know that my parents 
Tame and Wharekapu and my kuia and koroua always spoke Māori. I really 
knew how to speak it until I got to about 5 years old. I went to school. At that 
time, my father thought that I should concentrate on the Pākehā language. 
Because, at the time - he thought it would be too difficult to learn the two 
languages. He was of the opinion that we of that era, should live in the 
Pākehā world. And therefore, the reo should not be spoken at home. The reo 
Pākehā became the language instead. According to him, to help us at school.  
That’s the reason why it was stopped. In hindsight, we can only speculate. Was it the 
right decision or was it the wrong decision? 
I tipu mai au i roto i te reo Pākehā, I a au e haere ana ki te Kura o Hukarere, ka tīmata 
anō au ki te ako i te reo. Engari, kua huri, tino huri kē tāku ārero. Ōku whakaaro. I 
mōhio au ki te reo iti noa, nā, muri ake tēnā, ka haere au ki Pōneke. Ā, ki te mahi i 
roto, a, he nēhi mō ngā niho. Ā, ka mahue āno te reo i reira. Ā, ka hoki mai, ka mahi i 
roto i ngā kura, um, ka haere atu āno ki, ki a, um, ki rāwahi. Ki Australia, ki ērā mea 
katoa, Um, ana, um, ka hoki mai, a, ka mārena au i, um, when did we get married, 
1970, tāku mārenatanga. Ka mārena a au, he Pākehā, taku tāne. 
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I grew up in the Pākehā language. While I was at Hukarere, I started to learn 
the language [te reo Māori] again. But it [my tongue] had turned, my tongue 
had really turned. To my mind, my knowledge of the language was very 
minimal, and after that [Hukarere], I went to Wellington. To work in…become 
a dental nurse. There, the language was put aside. I came back, I worked in 
the schools, and then I went overseas. To Australia, to all of those other 
things, the overseas experience, excursions and all of that sort of stuff. I 
came back and got married – ‘when did we get married –1970,’ when I got 
married. I got married, my husband is Pākehā. 
Ka whānau ō māua tamariki, ka tipu mai ō māua tamariki i roto te reo Pākehā. Nō te 
mea, kua wareware kē au i te mea, reo Māori. I te noho māua i Paraparaumu i tērā 
wā. Ka tae mai te kuia nei a Ngoi Pēwhairangi ki Pōneke. Ā, i tērā wā, ko tōku hoa, 
tino hoa i tērā wā, ko Raukura Leather. Ā, ka tae mai te, taku hoa ki taku kāinga. ‘Me 
haere tāua. Kei te haere tāua ki Pōneke.’ ‘He aha ai?’ ‘Ki te whakarongo ki tēnei kuia, 
ki a Ngoi Pēwhairangi.’ ‘Nē! He aha āna kōrero?’ Haha haha. ‘Oh, got this new 
methodology. Rākau, tarā tarā tarā tarā’ ‘Nē, alright.’ Ā, ka haere atu māua, ki te 
whakarongo ki te kuia.  
We had our children. My children grew up in the Pākehā language, because I 
had forgotten the Māori language. We were living in Paraparaumu at the 
time. Then the kuia Ngoi Pēwhairangi arrived in Wellington. At the time, my 
best friend was Raukura Leather. And so my friend came to my house. ‘We’ll 
go. We’ll go to Wellington.’ ‘Why?’ ‘To hear what this kuia Ngoi Pēwhairangi 
has to say.’ ‘Is that right! What is she going to discuss?’ ‘Oh, got this new 
methodology. Rākau/Rods, tarā tarā tarā tarā.’ ‘Really, alright.’ And so we 
went to listen to this kuia. 
E pai ana te kōrero i te reo. He mea, kei, kei, kei te taha ētahi wāhine, tangata e 
kōrero ana i te reo. Engari, taku hoki atu ki roto i te wā, um, um, te ao Pākehā, ka 
ngaro anō. Ka hoki mai, ka ngaro, ka hoki mai, ka ngaro. Kaore e ngaro ngā, ngā 
whakaaro ērā mea, ko te, ko te tangi o te reo. Ka huri ki te taha te ārero ka, engari, 
kei te pai. Kei te pai.  
It’s good to speak in the [Māori] language. Along with other women and other 
[Māori] language speakers. But occasionally when I go back to the Pākeha 
world, it [the Māori language] disappears again. It comes and goes, comes and 
goes. The [Māori] thought stays - that never goes away. It’s the intonation of 
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the language that disappears. The tongue seems to turn sideways, but it’s 
okay. It’s okay. 
My tamāhine was living here [at Te Wairoa] at the time. My whāngai tamāhine, and she 
sent me this thing, ‘E Mā, he mahi māhau.’ And I had a look at it, ‘oh yea, I’ll apply 
for it.’ Ka hoki atu ki taku tāne, ‘e ono ngā mārama, ka haere atu au ki Te Wairoa, ki 
te kite i tēnā mahi.’ ‘Oh, kei kōnei tō au.’ 15 years later, haha haha. Taku tino hiahia 
ki te hoki mai ki te kāinga. Ko tēnā kē te mea nui, ki te hoki mai ki taku whānau, ki 
taku marae, ērā mea katoa.  
My daughter was living here [at Te Wairoa] at the time. She’s my whāngai 
daughter, and she sent me this thing, ‘ Mum, here’s a job for you. And I had a 
look at it, ‘oh yea, I’ll apply for it.’ I went home to my husband and said, ‘I’ll 
go to Te Wairoa for 6 months and see how this job pans out.’ And I’m still 
here, [at Te Wairoa] 15 years later. I’d been longing to come home. This was 
the ultimate, coming back to my whānau, back to my marae and all that. 
2.3. Mana Elizabeth (Liz) Hunkin of Nuhaka 
We were lucky enough to live at a time when our grandparents [lived], and 
there were so many of them all around us, that my only regret was that I 
wished that I was a bit older, wish I had longer with them. My Grandmother 
died when I was eight and it broke my heart…I probably was too young but 
funnily enough, I seem to have remembered most about our old people and I 
think it was because I was continually around them. 
And I think too that I’ve been really lucky. I mean, because, I married very 
young, I was 19 and Graeme was 22, and I had a really caring husband. 
Because I think a lot of what we are, or what we do, we can’t do unless we’ve 
got that support, encouragement – especially the support. I’ve been really 
blessed. I’ve got a really loving family. We had five sons, but our eldest boy 
was killed on a motorbike and I also brought up my youngest sister when 
Mum died so we had six children. We’re all very, very close and caring. They 
care about things Māori. When they come home to Nuhaka, this is their 
tūrangawaewae, this is where they belong. All of our children have got that 
feeling that Nuhaka is very special – it may not be very big, but it’s very 
special to them all. Even my grandchildren are now getting that same feeling. 
Especially the grandchildren who are living in NZ, we’ve got 6 over in 
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Australia but the other 5 are all here and they’re now getting that same 
feeling from Nuhaka. Nuhaka’s very important to them. 
I grew up with that great love for them [my nannies] and I think it came out 
when Mum died so young. And we took Mum onto the marae, and all my 
uncles were crying, and here were these elderly men unashamedly crying. I 
do believe that they were the type who fashioned my life. And another thing 
that I am hearing as I get older is how knowledgeable they were. I didn’t 
realise it. 
I think that my grandmother was a very strong person. I hardly ever heard 
my grandfather, so Nanny actually ruled the whare, ruled the roost, and kept 
everybody, even my big uncles... She was the disciplinarian, she was the one 
in the whare that kept… Because we all lived as whānau. We had a whānau 
home and everybody, we were all in there together, my uncle and his family, 
Mum and I and it was a big family home, so we were all together. 
She knew all these things, how to do the karaka berries, kānga kōpiro. Nanny 
was the one that had all these skills and knew exactly when to plant. She was 
the one that had the knowledge and so I am sad that she died when I was 8 
and it hadn’t quite sunk in to me. Our whare revolved around her. Because 
they [the whānau] knew that she was the one that had the knowledge.  
This is the whānau she came out of. Our hapū of Ngāti Rangi had all that, 
even if you talk with the older ones who are still alive now in Nuhaka, they 
will tell you that all our old people were versed in tikanga, te reo, whatever it 
was and so they are not surprised that I’ve come out of them. I am trying to 
hold some of the things. I don’t know all the things that they knew, but what I 
did manage to learn I’ve tried to hold on to them. Just as well. 
I think I was very lucky, very very fortunate – that’s how I feel anyway – I 
feel very fortunate. I remember once Uncle Cambridge said to me, ‘why 
weren’t you born a boy?’ Because, he wanted to give me all the whakapapa 
for our whānau, for our hapū. But he could not pass it on to a woman, you 
see, it was too ingrained that he couldn’t. And that to me, well at the time I 
thought ‘that’s fine.’ I came back home, I was about 30 and I was doing an 
assignment for teachers’ training college and of course, I came back to him 
and he said, ‘Why weren’t you born a boy?’ And I go well, ‘I don’t know, my 
Mother just didn’t make me, or somebody didn’t make like that.’ If I had have 
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been [a boy] I think, yes, I could have [received the whakapapa] – because what 
he could see was that I had the reo and was for things Māori.  
My Grandmother was 70 something when she passed away and that was in 
1940s so she must have been born in 1870, or there about. Most of the nannies 
were in that age bracket. My Mum was born in 1911 and so my aunt was 
1908 and my uncle was 1906. I came along in 1937. That’s why I think I was 
in that middling, because I don’t think the Pākehā influx got to Nuhaka until 
after the Second World War. We had this big influx into Nuhaka. But before 
that you would have probably only counted them.  
Maybe I was born at the right time, at a time when our people had 
experienced so much of Pakehadom and now were beginning to think, ‘no, no, 
no, we can not let our things Māori completely go.’ I believe that’s when I was 
born.  
We were taught that we all had to help, that it was a whānau, and we were 
brought up with our whole whānau. And everyone had a place and everyone 
was responsible for some part of that place.  
But really, I think they taught us to be good human beings. The first thing 
was, ‘Aroha ki tō whānau, manaaki ngā kaumātua, [Respect your family and 
take care of your elders] that was something that was instilled in us. We cared 
about our old people, they were important to us, because they were the ones 
who had the knowledge or passed the knowledge on. That’s why we had our 
great grandmother with us, because they were important. 
I think I grew up in a very strong whānau, who did things together, we 
worked together, and to me, that was a really important part of my growing 
up, seeing this. Of course, it was wonderful. All knew which aunty, had the 
nicest bread and, as children, we could move around [the different homes] and 
they [relations] all came to have lunch and we were all told, stay there and we 
listened. We didn’t move. But that was something that was really a good part 
of our learning, that working together, this was the awhi we gave to the 
whole whānau. Even our extended whānau. So, this was our whānau of 
Tāne-nui-a-rangi, our marae. And these were my grandmother’s brothers 
and sisters, children as well. And we still have this, very strongly. 
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2.4. Doctor Rangimarie Turuki Rose Pere of 
Waikaremoana, NZ 
First of all, I was born into the ancient Kura Huna –and not too many 
people are born into that.  
I am your traditional tohuna… A tohuna is the sower of the sacred seeds 
of knowledge and the keeper of secrets so that’s why you get t.o.h.u.n.a… 
the ‘g’ is not there. A tohuna can be a tohunga as well, for us a tohunga is 
an expert in a given field. So, I’m regarded as a tohunga as well, in terms 
of education…  
The Kura Huna that’s actually working on the twelfth plane, for us it’s 
the uppermost heaven – very few people can work at that level, today – 
perhaps in the past they could, but not today. And so when I talk about 
the tohuna, about 15, 20 years ago I would never be able to share this 
with you…the role of the tohuna was restricted and only the select few 
had any knowledge of the tohuna, and for very good reason. But now as 
far as I can see it is time for me to share the ancient knowledge.  
I’ll always remember this Baptist minister, he got the fright of his life. He 
said to me, ‘Well, you’re a pagan Rose, and so you wouldn’t believe in 
baptism.’ I said to him ‘ I was baptised in my mother’s womb for nine 
months, and I was born of water, the most sacred water for me. There 
could not possibly be any more sacred water than that.’ My mother said 
when they took her down to the river after I was born, they celebrated 
my baptism from the womb. They didn’t baptise me down in the river, 
they celebrated that baptism. 
My genealogy goes back over 200 generations. When we start to talk 
about the role of the tohuna and I am the last one, and my 
understanding, that is that people are going to remember their own 
power and wisdom, consequently there won’t be any need for what we 
call a sower of sacred seeds of knowledge and a keeper of the secrets.  
So, my world is quite different from most… I had 39 mentors - 13 from 
Tuhoe, 13 from Kahungunu and 13 from Ruapani. When I say mentors, 
they were seers, every one of them, they were all clairvoyant, psychics, 
they could link into any part of the world, as well as the universe, they 
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had that ability. They could link into other planets, for example we 
worked with Tu te Māno that star is right outside this galaxy. It’s known 
as Arcturus by others. 
If people look at me the cloak that I wear has Tuhoe, has Kahungunu, 
Ruapani strands – beautiful designs, but it also has Greek, it also has 
English patterns, colours and designs. That is my cloak, that is my 
cultural cloak and I wear it with great pride. But I am very much aware 
of the depths of those strands that I have. I know my Tuhoe side inside 
out, I know Kahungunu inside out also Ruapani. I also know my English 
inside out and I have also gone to a great deal of trouble to know my 
Greek heritage. In fact, I have been to those countries to ensure that I’ve 
got it as well as I can possibly get it. That is my cultural cloak. 
The tohuna has te reo Rangatira, because for us we have the language 
that comes from the central sun, the divine spark and we have both 
ordinary and sacred meaning. 
We link in to a divine mother, divine father, divine child. Not at a 
distance, but we have that within us. So that my left side is ‘tamawahine’ 
going back to ‘Tama te Rā’ – which is the central sun, the divine spark – 
my right side is ‘tamatane’ going back to the central sun the divine 
spark. ‘Tamaroto’ is the child in me going straight back there, going back 
to the sun. The old people would treat me like a little atua. You know we 
say he atua, he tangata which means that we’re both divine and human. 
Those old people that I came into, they were tuned into the oneness of 
everything that exists. They were tuned into Tama te Rā and had all 
those teachings. I came in with that insight not only that, I chose a 
warrior people because today we had to stand and we had to stand very 
firmly on both feet…to push certain important things across, including 
energies. 
We had a farm that was about 10 miles from here as the crow flies. [Near 
Tuai.] And we had about 50 people living there most of the time. And so 
we had a lot of them living with us, and we had our own sort of 
community. My grandfather was like a paramount chief, and he was the 
one that actually brought me up. He was half Kahungunu and half Tuhoe 
and he had Ruapani links too. 
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My mentors were around me all the time. And they were also learning 
from me too. Because, they would ask me questions and I could get the 
answers for them. So, it wasn’t a matter of, having mentors that look 
down, no, it was across and there were times that, they were just 
amazed at what I could tell them, because I was linking in, you see and I 
would tell them straight. So, I had people, even old people, coming to me 
for advice. When I was 17 years old, I gave advice to a lot of old people, 
right throughout, from Ruatoki, right through to whānau down Te 
Wairoa. See the old people had implicit trust in me, because they knew 
that I had come in with insights, that I had gifts, they all had gifts, but I 
had one or two gifts they did not have. So, therefore, there was that 
respect. The mana was across. 
Brilliant people, clairvoyant and psychic. My tipuna was still taking us 
down to the river, to feel for Ruamano, the taniwha that came out with 
the waka, Tākitimu. Upfront, they projected a strict Roman Catholic 
image. And in terms of us in our privacy, we were practising ancient 
rituals. Such as, linking into the sunrise, and performing certain rituals 
there. So, that was well hidden. My Tuhoe side, they used to be curious 
and would ask me what my Kahungunu side was up to, and I would say, 
‘a, he Pākehā katoa ratou, kare e paku ture, kare e paku tikanga,’ 
(Translation: My Kahungunu side are quite Pākehā(fied) actually, they’re 
not governed/bound by the rules of traditional practices – not in the 
slightest) and they’d sort of look at me a bit and think, ‘I don’t know 
whether this one is telling the truth or not.’  
But as far as my Kahungunu side were concerned, they were adamant 
about no one knowing. They told me I would get a sign as to when I could 
start sharing. And that happened on January the 14th 1990. What 
happened was it was the alignment of Turuki, which is the North Star, 
and Rehua, which is the smallest star in the Southern Cross… 
My grandparents went together, they were like the huia birds, they 
never ever separated. So there was no separation. None whatsoever. My 
grandfather, as far as my mother was concerned, he sang to me while I 
was in the womb, and used to put his head close to me while I was in 
there. No difference, and not only that, men deliver the babies exactly 
the same as the women, so I come from that sort of tradition. No 
separation whatsoever. There was no separation of generations; there 
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was no separation of gender. At home right now we’ve got 4 generations 
living together.  
The particular culture, or group I was born into, both men and women 
did pretty much the same jobs. It’s part of the survival kit. My mother, 
her little cousin, only a tiny woman, had 18 kids. They were excellent 
fencers. They could fence, plough. But their tribal brothers could deliver 
babies and do all these other things too.  
You ask me what do I see as my most important role. The most 
important role that Rose Pere has, is to help people remember their own 
power and wisdom, if they’ve forgotten. That’s my most important role.  
And I’ve learned a lot from Joe too. Because he was brought up in a 
completely different way. Roman Catholic. Strict, and even the way of 
thinking of Ngāti Porou, a lot of learning. A lot of learning and then, you 
realise that, one tribe interacted with missionaries at a much earlier 
stage, 1827 I think, Ngāti Porou, and for Tūhoe it was 1874. Huge 
difference made. And so, my Tai Rāwhiti side had Christian names back 
in 1827, one of my tīpuna’s called Matiu, Matthew. But Tūhoe, no. Well 
passed then. And only two religions really made a breakthrough. 
Presbyterian and Ringatū, the two went into the Urewera. Oh, they’ve 
got some Roman Catholic but, very few.  
‘Joe,’ I said, ‘if I had listened to my mother I would never have married 
you.’ Because what she said, ‘that boy Pere has asked me if he can marry 
you. I don’t want you to marry him.’ So I said, ‘I’m going to marry him as 
soon as possible.’ Because, I may not have married him, you know. Joe 
links into my Kahungunu side. Joe and I, 47 years now. Can’t be too bad, 
aye. 
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Figure 1: Rohe of the research participants and the researcher. Prepared by Dr Mairead de Roiste 
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Chapter 3 Prelude to the Kete 
3.1. Introduction 
Hutia te rito o te harakeke 
Kei hea te komako e kō 
Kī mai ki ahau 
He aha te mea nui 
Māku e kī atu 
He tangata, he tangata, he tangata 
 
If the centre shoot of the flax is pulled out 
The flax will die, leaving nowhere for the bellbird to sing 
Although these conservation factors are important in the world 
If I was to ask,  
what is one of the most important things in the world 
I will answer,  
it is that person, that person, that person; 
That is, it is each and every person 
 
Harakeke is one of a number of materials used for making kete and other articles 
that were vital for life in Aotearoa. The tauparapara above encourages 
conservation but there are wider influences at work in those words. Not only are 
we invited to conserve a valuable resource, but to think of the broader picture and 
think of the impact of our actions on, for example, the bellbird when we use those 
resources. It also brings to mind the concerns about what happens when we lose 
other precious aspects of our society. When Māori in Aotearoa entered into their 
arrangement with Great Britain by signing te Tiriti o Waitangi I am sure they did 
not envisage that one and a half centuries later their descendants would be in 
danger of losing ‘te rito’, the centre, of their culture. 
When kāinga were thriving, the raw materials grew near to every kāinga 
throughout Aotearoa. A kete is a woven basket or container that holds things: 
food, taonga, trinkets and various other supplies. A weaving or plaiting process 
called rāranga forms a kete. Kete were used for everyday purposes and for sacred 
purposes. In this thesis, the Kete chapters create the container that will hold the 
Taonga chapters, which encapsulate the analysis and discussion of the research 
participants’ precious kōrero that comprises the data in my research. This chapter 
outlines the context and provides background knowledge for the Kete chapters 
that follow: these include insights into the history of Māori in Aotearoa before 
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European contact through to the present era, the context within my whakapapa 
and story for my engagement in this research, and concepts of tikanga in Māori 
culture and society that underpin my research. 
3.2. Māori Historical Context 
Māori culture and society developed in Aotearoa. When and where the ancestors 
of Māori voyagers to Aotearoa began is unclear and historians and researchers 
continue to piece together evidence. (Best 1934; Buck 1949; King 2003; Mitira 
1972; Rusden 1883) Those who came in waka all have their own stories, passed 
from one generation to the next. Some hapū and iwi whakapapa lines, however, 
do not have any migration stories and the belief is that those lines have always 
been here, or they have been here so long the stories of that journey have been 
lost. However they came, once they were here, they were here to stay and they 
developed a culture that was both unique to the people of this land, and connected 
through commonalities to peoples in many other parts of the world particularly 
their cousins in the Pacific (Buck 1949).  
The first settlers in Aotearoa made mistakes that wiped out both flora and fauna. 
In time, they learned to live in harmony with their environment and entrenched 
tikanga related to ‘conservation’ in their culture. Subsistence living can be 
described as living in balance with nature, although it was not always perfectly 
balanced. Because the early Māori settlers practised subsistence and hence, were 
in constant ‘communication’ with their surroundings, they learnt from their 
mistakes and adjusted their practices accordingly (King 2003). Elements of 
subsistence in Māori communities are seasonality, storing only enough to see the 
whānau or hapū through to the next harvest and using as much of the resources as 
possible and being mindful about the disposal of what could not be used. 
3.2.1. Overview of Pre-European contact Māori Society 
Pre-European Māori society was both hierarchical and egalitarian. Best (1934) 
observed that ‘the social customs of the Maori folk were those of a communistic 
people’ (p. 87). The chiefly lines were primogeniture in nature and in Aotearoa 
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the number of primogeniture lines multiplied over time as more hapū were 
founded. The founding whānau became rangatira and from that point, the older 
members of the whānau generally continued the chiefly lines (Best 1934). The 
further a whānau was removed from the chiefly lines the less likely they were to 
be included in them. Any member of the hapū, however, did have the opportunity 
to take on any role, if he or she was encouraged, or attracted the support, to do so, 
or if he or she felt that they could assume the role. In some regions it was the 
individual who decided his or her path not the potential mentor.  
Each whānau and hapū would have a chiefly whānau and from that group would 
come the rangatira who carried out various leadership roles. Rangatira could be 
male or female. They led by the will of the people and generally each leader took 
that honour and responsibility very seriously. Although the final decision was the 
responsibility of the rangatira, that person would have listened to the views of all 
those affected and/or interested and if some views were not reflected in the final 
decision, the leader could lose support (King 2003). When decisions were made, 
everyone who had an interest could contribute to the discussion and only in cases 
where diverse issues were raised with no clear course of action or conclusion 
would the rangatira make the final decision. Rangatira listened to and considered 
all contributions to a discussion and the final decision when made reflected those 
contributions, if the leader wanted to retain his or her position.  
Of course, the whānau and hapū comprised more than rangatira and the whole 
group worked together to survive. Socially each group had its own tikanga. The 
culture that developed in Aotearoa was flexible and responsive in practice while 
being based on fixed immutable laws that everyone knew at least at a superficial 
level. With the close proximity of whānau within a hapū, the tikanga varied little. 
Furthermore, hapū within an iwi possessed common threads of tikanga, along 
with a clear understanding that each group was autonomous. Common ancestry 
did not necessarily imply common tikanga. Different contexts often required 
different responses. With distance and limited contact over the length and breadth 
of Aotearoa, variations did evolve both dialectically and in tikanga.  
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Just as there were common threads of tikanga amongst whānau and hapū of an iwi 
there were also common threads amongst various iwi. The practice of tikanga may 
have varied from one whānau, hapū and iwi to the next, but the underpinning 
philosophies were recognised by all iwi. One point of commonality was 
recognition of territorial authority. The tangata whenua set the tikanga and the 
manuhiri respected it. This pertained to territorial boundaries and the customs and 
practices within those territorial boundaries (Mead 2003).  
Each whānau, hapū and iwi developed their own culture. Whānau concerned 
themselves with day-to-day matters, hapū took responsibility for the well-being of 
the whānau and hapū and came together to carry out large projects, for example 
gathering to harvest a large school of fish in the bay. Iwi only met to discuss 
issues that affected all iwi concerned. This level of self-sufficiency meant that 
Māori were generally known by their hapū and iwi connections. The term ‘Māori’ 
was not required until a distinctly different group arrived to stay, which is what 
happened with the arrival of the British and other Europeans in the 19th Century. 
3.2.2. Becoming Māori in a Western society 
Māori today and the way they live has changed markedly since pre-European 
Māori society had sway in Aotearoa. The transition from a society that was in 
charge of its environment, its systems and its everyday life was protracted and for 
many Māori destructive. Māori were left out of the decision making when the 
British Crown allowed the settlers to set up a government with conditions that 
excluded most Māori from voting or standing for election. Amongst the most 
difficult to overcome, was the condition that only men who owned land over a 
certain value could participate in the process. Māori did not own land, they 
belonged to the land and this perceptual difference signified a process where 
Māori concepts were overlooked in favour of the British based concepts in 
creating a new society in Aotearoa (McIntyre 2012).  
Māori did not sit on their hands while their land and culture were being alienated 
from them but because they felt that Queen Victoria was an honourable leader 
most of their concerns were raised by way of petition and rarely did Māori resort 
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to violence. The exceptions were generally over land. No matter the amount of 
protest, little by little Māori lost control of Aotearoa and their way of life (King 
2003; Orange 1987). Despite losing so much, by fair means or foul, Māori did not 
become brown Europeans. In many parts of Aotearoa Māori continued to live by 
the tikanga that had been past down from previous generations. Even Māori who 
moved to cities and towns for work often live identifiably Māori lives. I am the 
product of whānau, which stayed near their marae, developed relationships with 
Pākehā families, and ultimately moved as my parents did to follow their careers. 
3.3. The Researcher  
No hea koe? Where are you from? When someone asks that question they are not 
asking where you live, they are asking for connections. They are asking about 
connections to the land, connections to people, connections to the past, 
connections to the present and future. Making connections is what drives many 
Māori and is generally the starting point in anything we do. We make connections 
to make sense of our world and to feel comfortable in the world.  
3.3.1. No hea ahau? Where am I from? 
I answer this question thus: 
Ki te taha o tōku whaea 
Ko Tarawera te maunga 
Ko Tarawera te awa 
Ko Te Arawa te waka 
Ko Ngāti Rangitihi, ko Ngāti Whakaue ko 
Ngāti Pikiao ngā iwi 
Ko Ngāti Tīonga te hapū 
Ko Ngāti Rangitihi te marae 
 
Ki te taha o tōku matua 
Ko Heipipi te maunga 
Ko te Whanganui-a-Orotu te whanga 
Ko Waiohinganga te awa 
Ko Tākitimu te waka 
Ko Ngāti Kahungunu, ko Ngāi Tahu, ko Ngāti 
Mamoe ngā iwi 
Ko Ngāti Whakaari, ko Ngāti Hine-te-
Rangi/Ngāti Matepu, ko Ngāi te Ruruku ngā 
hapū 
Ko Pētane te marae 
 
On my Mother’s side 
Tarawera is the mountain 
Tarawera is the river 
Arawa is the canoe 
Ngāti Rangitihi, Ngāti Whakaue and Ngāti 
Pikiao are the tribes 
Ngāti Tionga is the sub-tribe 
Rangitihi is the marae 
 
On my father’s side 
Heipipi is the mountain 
Whanganui-a-Orotu is the harbour 
Waiohinganga is the river 
Takitimu is the canoe 
Ngāti Kahungunu, Ngāi Tahu and Ngāti 
Mamoe are the tribes 
Ko Ngāti Whakaari, ko Ngāti Hine-te-
Rangi/Ngāti Matepu, ko Ngāi te Ruruku are 
the sub-tribes 
Petane is the marae
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E kore au e ngaro; te kākano i ruia mai i Rangiātea: I shall never be lost; the seed 
which was sown from Rangiatea. The proverb from the Aotea Waka expresses the 
importance of knowing one’s whakapapa and culture. Whakapapa begins in the 
outer places of the cosmos and flows through the rocks and waters to iwi, hapū 
and whānau. Some of my ancestors have always been in Aotearoa. Pania, one of 
my ancestors and her people, lived in the ocean off the coast of our shores in the 
waters of Ruawharo. Her son, Moremore, was of the land and the sea and through 
him the line continues to Dad and on to me. Other lines of my whakapapa 
migrated here many years ago and others far more recently.  
Kupe led people to Aotearoa between 900 and 1000 AD and Toi between 1100 to 
1200 AD so by the time the migratory waka Te Arawa and Tākitimu arrived 
Aotearoa was sparsely but well settled (Mitira 1972). Te Arawa and Tākitimu 
made landfall around the same time estimated as 1350. Rangitihi a descendant of 
Tama te Kapua, the captain of the waka Te Arawa, was born four generations 
after first settlement and Tuhourangi was his progeny. Both those descendents of 
the waka Te Arawa founded iwi to which I whakapapa. The waka Te Arawa made 
its first landfall at Maketū in the Bay of Plenty. Tama te Kapua establish himself 
in the area and in time his descendants spread over much of Bay of Plenty (Mitira 
1972). Ngāti Rangitihi populated the sides of Tarawera until an eruption in 1886 
destroyed their kāinga after which the survivors made their home at Matatā. 
The Tākitimu Waka made first landfall at Mauao (Mount Maunganui) and there 
its captain Tamatea te ariki made his home. Tamatea te ariki was later known as 
Tamatea mai tāwhiti, Tamatea arikinui or Tamatea pokai whenua. The waka 
Tākitimu continued its journey under the captaincy of Tahu who founded the iwi 
Ngāi Tahu of Te Waipounamu. Kahungunu was the favourite son of Tamatea 
pokai whenua. He was born in the north and was an attractive and industrious man 
and an adept organiser. At Māhia he wooed and married Rongomaiwahine, 
number four of five wives. Kahungunu gave his name to the iwi Ngāti Kahungunu 
which covers the east coast of Aotearoa’s North Island, from Mahia, in Te Wairoa 
in the north, to the bottom most tip of Wairarapa (Mitira 1972). 
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3.3.2. Personal Story 
I was born in Waipawa a tiny town in central Hawke’s Bay. My parents met at 
Ardmore Teachers’ College in the Auckland region and were in their first 
permanent teaching positions at Waipawa District High School when I was born, 
the eldest, mātāmua. Although Waipawa has never been home, we left when I was 
eighteen months old, it has always held a special place in my heart, a nurturing 
place, a community. Soon after I was born, Mum returned to teaching, so first her 
sister and later, when Wynel left to do nursing training, our neighbour looked 
after me while Mum and Dad taught.  
From Waipawa we moved to Horoera, a Māori community at the East Cape, in 
sight of the sea and only a few kilometres away from the East Cape lighthouse. 
Horoera has never been home either, but the connection is still strong. At the East 
Cape, my identity as Māori was consolidated. In the warm and glorious splendour 
of that isolated place, I continued my learning about whānau, community, 
relationships and making do in an adventurous and abundant way. The Awatere 
River that flowed between Horoera and Te Araroa had no bridge and all the shops 
were on the ‘other side’. When the river was up there was no rushing off to the 
dairy to replenish supplies. Dad made dripping spread on stale bread seem 
delicious. I remember those days with great fondness, not only because we lived 
in a remote area of Aotearoa with the freedom to be ourselves, but also because of 
the warmth and openness of that community. 
Mum and Dad taught at Horoera School. The school was set on a hillside with 
magnificent views of the Pacific Ocean over a large asphalt playground. Dad was 
Head Teacher and Postmaster and Mum was Infant Mistress. They jumped into 
the community ‘boots and all’ and we always felt welcome. If there was an 
emergency, such as when the river was in flood, we relied on our neighbour’s 
horses or Pop Dewes’s tractor. The community was built on deep trust of 
whakapapa and although we were Ngāti Kahungunu and Te Arawa in Ngāti Porou 
territory, the same generosity was extended to us. On the day we left Horoera to 
live in Napier, the feeling of excitement and adventure was tinged with sadness at 
  Chapter 3 Prelude to the Kete 
 
 37 
leaving that warm, secure place. We crossed the Awatere River over the newly 
completed bridge—that had already sent one life into the river below—and 
headed south to Napier.  
I love Napier, and even though I said, as teenagers do, when I went to university 
that I would never return, during the intervening twenty years not once did I 
relinquish my allegiance to Napier or to Hawke’s Bay; when I returned from a 
year travelling overseas I had to go ‘home’ to Napier.  
Napier, Art Deco city, Ahuriri, is nestled into the outcrop Mataruahou, Scinde 
Island, The Hill, on the sweeping expanse of te Whanga o Ruawharo, Hawke Bay. 
The Bay is edged by shingle beaches that merge into surrounding plains divided 
by a number of large rivers that wend from mountains to ocean. The climate is 
temperate, rarely too hot or too cold, the pace of life is gentle and, except for 
Mataruahou, much of the area is flat. The vista to the east is ocean all the way to 
the horizon framed by the extremities of Te Matau a Māui, the fish hook of Māui, 
which scribes Hawke Bay, to the southwest Cape Kidnappers and to the northwest  
Māhia, the settling place of Ruawharo the chief tohunga on the waka Tākitimu.  
My ancestors lived around te Whanganui-a-Orotu, the lagoon upon which the low 
lying areas of Napier were built after the 1931 earthquake lifted the area. Before 
1931, Mataruahou was flanked by the ocean on one side and by Te Whanganui-a-
Orotu a huge abundant lagoon on the other three sides. On the fringes of the 
lagoon, fertile soils grew plentiful crops. Tamatea pokai whenua and Kahungunu 
praised the abundance thus 
Nga karoro tangitararau mai i runga o Tapu Te Ranga 
Nga patiki tahanui o Otiere (Pā to the northern end of the lagoon) 
Nga pupu patoto o Whakaari 
The many screaming seagulls above Tapu Te Ranga (an island in te 
Whanganui a Orotu) 
The thick sided flounders of Otiere (Pā in Te Whanganui a Orotu) 
The knocking sound of the pupu at Whakaari (Whakaari is beyond the western 
end of the lagoon.) (Waitangi Tribunal 1995) 
Because the lagoon had a narrow strip of land between it and the sea and the land 
to the south was flat, there were multiple entry points so the lagoon and its 
abundant resources were hard to protect. Many of our ancestors chose not to try to 
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protect their ‘food basket’ and fled when invaders threatened. To maintain ahi-kā 
a few people stayed, on behalf of their whānau and hapū. When the usurpers could 
not maintain their presence and left for less expansive territories the local people 
returned to settle into life anew. The invaders often slaughtered ancestors who 
chose to ignore advice to flee. Sometimes, to protect their whānau and hapū from 
the ravages of invasion, elders would invite experts in a particular field – warriors, 
strategists, organisers – to live in the area, alongside or with their hapū.  
By staying alive through their various strategies, tangata whenua of te Whanganui 
a Orotu developed a culture, a sense of place and identity. Settlement has ebbed 
and flowed over the generations and still the threads of whakapapa back to the 
beginning remain. The threads flow through the whenua and through me. Whenua 
and whakapapa are part of my identity. The unbroken lines of whakapapa rest in 
my bones. 
I feel pride, honour and respect for my heritage, for my whakapapa to the 
ancestral connections outlined above and to links to my Scottish, Welsh, Irish and 
English ancestors. In 1989 I took a year off work to visit friends in various parts 
of the world and to touch base with places special to me. While in Scotland I 
visited the seat of Buchannan and stood on the shores of Lochgilphead where it is 
said, Irishman Anselan Buey O’Kayn came ashore in 1016 having fled the threat 
of Canute. Through service to King Malcolm of Scotland and marriage he 
established the Clan Buchannan (Buchanan 1911). In recent years, I have also had 
the opportunity to explore my English ancestry and have come to know my many 
English families. I know little of my Welsh and Irish ancestry and, consequently, I 
feel less connected but no less warm, to those links. All the lines of whakapapa 
met in Aotearoa and as a result, I am.  
3.3.3. The Awakening 
About twenty years ago I heard the word ‘colonisation’ and a light bulb sparked 
on! I was part of a colonised people straddling two worlds and the anxiety of 
schooling, the discomfort in each new job and the difficulty I had in ‘settling’ in a 
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career all made sense. I began a ‘decolonisation process’ and with the support of 
others on a similar journey and over time recognised areas in which my mind had 
been colonised. Even my identity as ‘Māori’ was challenged. Māori was a generic 
term applied to all tribal groups within Aotearoa. Now when I think of who I am, I 
claim the whakapapa recited earlier. I went through a period where I was 
uncomfortable calling myself a Māori but I notice as I become more sure of my 
place in the world and more grounded in my whakapapa I am more at ease with 
Māori as a description of who I am.  
3.3.4. Identity 
Identity is a significant aspect of who I am, how I operate in the world and why I 
chose to research in the field of Māori concerns. I say I am Māori with Scottish, 
Welsh, Irish and English ancestry. I have always known my Māori identity, 
though possibly not the specifics of whakapapa at first, but the broad sense of 
being one of a community who have a particular culture connected to Aotearoa. In 
a conversation with my youngest sister, Shelley (six years my junior), I realised 
that the lifelong certainty about my identity was not universal in my family. In her 
youth, Shelley was not assured of her identity and was constantly proving to 
others that she was Māori. Shelley was born a few months before we moved from 
Horoera to suburban Napier and without the close connection to the marae and 
associated Māori community at Horoera had to pick her way through a more 
complex cultural landscape.  
Our suburb was a pepperpot suburb, so called because homes built with Māori 
Affairs loans were dotted amongst other homes in each street to ensure Māori 
assimilated into the dominant societal mores. We spent time with Mum’s brothers 
and sisters during the holidays but for the rest of the year little reinforcement of 
being Māori occurred outside our home. My parents have always been proud of 
who they are and they passed that feeling on to us but in talking to Shelley, I 
realised that without the reinforcement of the rest of the community establishing a 
strong Māori identity is not a given.  
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3.3.5. Education 
My parents were involved in the education system from the time they started 
school until the day they left the teaching profession in their fifties. An advantage 
of having parents as teachers was holidays with our extended whānau. Mum had 
seven brothers and sisters and we would spend almost every holiday with one or 
all of those whānau. Our upbringing was influenced by a combination of Māori 
and Pākehā culture. We were not always at the marae but we attended enough 
tangihanga, hui, reunions and other occasions to be comfortable on our various 
marae.  
Education was a normal part of life. In fact, I was entrenched in the Western 
education tradition. Although entrenched, I was never truly at ease at school, even 
as the daughter of two teachers with many other teacher relations. I hated asking 
questions and often when questions were posed, or we were asked to give our 
views on a particular poem, or story, I could see multiple meanings in the question 
and soon discovered that my interpretation of a particular piece was different to 
the common understanding. I became reticent about putting forward my own 
ideas, because I was terrified I had got the wrong idea and because I didn’t ask 
questions I didn’t clarify the teacher’s meaning. I discovered, a few years ago, that 
‘not asking questions’ is a hapū trait passed down through the generations. In fact, 
in some Indigenous groups, asking questions shows your slothfulness. Despite the 
constant tension, I loved school. It was a community and there was plenty to do – 
sport, music, learning and discovering. It is not surprising then, that by Form 1, I 
had already told one of the teachers I baby-sat for that ‘when I finish school I am 
going to university’. 
My parents were in one respect role models for undertaking further education, but 
in another way, their education stories were my cautionary tales. They contributed 
to Mitchell and Mitchell’s (1993) research on why Māori teachers left teaching 
and, as passionate as I was about education, I took note of their concerns and in 
the first instance, did not want to become a teacher.  
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Although I resisted for many years I did become a teacher, first in the primary 
sector and later in the tertiary, community and private sectors. With one 
exception, I struggled to find a place within the New Zealand education system 
for many years and now sit comfortably outside with occasional contract work 
within the system.  
The exception was a niche of sorts in a unique teacher education centre that was 
more like a whānau than a workplace. Relationships were valued and each person 
was recognised and honoured. The centre had a strong commitment to a bi-
cultural approach and a whānau room was arranged like a whare puni, with 
mattresses around the walls and a large open central space. Furthermore, we were 
encouraged to open our minds to all kinds of learning including whole-brain 
learning and its associated fields (Gardner 1984; Honey & Mumford 1992; Jensen 
1988; Pere 1991) and social issues (Buck 1949; Freire 1996; Heron 1996; Orange 
1989). I may have still been there today if a year travelling overseas had not 
intensified a longing for home. In 1992 Raymond, our two cats and I left 
Wellington for Napier.  
3.4. The researcher and the research 
Back in Napier, I continued to explore my inner and outer space. I left teaching 
for a few years but my passion for learning and teaching drew me back to the 
local Institute of Technology to teach Māori-focused courses and, later, courses 
on te Tiriti o Waitangi. Back in the world of teaching, I re-engaged with research 
in order to update my expertise in both my subject areas and the latest theories on 
learning and teaching. This research was in danger of consuming the teaching and 
led me to undertake a Masters qualification and subsequently to this research for 
my PhD candidate. Research was not new to me but I was definitely rusty and my 
skills were out of date. 
The development of ‘by Māori for Māori’ options, Kohanga Reo, Kura Kaupapa 
Māori, Kura Tuarua and Whare Wānanga excited me. But establishing ‘by Māori 
for Māori’ educational alternatives did not change the fact that most Māori were 
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still schooled within the New Zealand education system. Over and above the 
ongoing issues of low success rates for Māori in the mainstream education 
system, some children transferred from one system to the other and the 
mainstream education system was not ready for children who began formal 
learning through teaching practices in ‘by Māori for Māori’ contexts.  
Teachers need to explore and understand new ways of knowing, doing, being and 
thinking to ensure for their students success in the changing context of the 
classroom. Karen Sewell stated in Ka Hikitia (Ministry of Education 2009) that  
The challenge [is] to build on success and share what we know more widely, 
effectively, consistently and quickly. This means working differently. It means 
making Māori education success the highest priority and doing everything we 
can – as part of an education sector committed to ensuring that every learner 
succeeds – to realise Māori potential in all that we do (p. 5). 
I wondered what school had been like for Māori students and how the experience 
of the New Zealand education system had changed for Māori over time. So, 
walking backwards into the future, my Masters research paper (Hiha 2004) 
explored the schooling experiences of three cousins from three different 
generations. The cousins, from my father’s generation, were thirty, fifty and 
seventy years old respectively. Mitira (1972) argued that although it was usual to 
count a generation as 25 years for Māori, before the Twentieth Century it was 
more accurate to count a generation as twenty years. The research showed that 
although they had variable experiences at school they had shown resilience at 
school and were all satisfied with their present lives. The oldest participant was a 
teacher and some of his classroom practices appeared to be deeply embedded in 
his upbringing and certainly outside anything I had experienced in my schooling 
with non-Māori teachers (Hiha 2004). Was his style just his or was something 
broader going on? In order to delve deeper into that question the perspective of 
the teacher/educator became the topic of my PhD research. 
The research focused on Māori educators and my reading pointed to a minimal 
presence of the voices of Māori women educators (Hemara 2000b). The Māori 
women in the research were brought up in traditional ways, and Māori was their 
first language. I was challenged by my topic in a variety of ways. First, I was not 
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brought up in traditional ways, and second my first language was not Māori. 
Consequently, as grounded as I was in my identity, I was insecure in my ability to 
do justice to my chosen topic. I did not know the nuances of ‘traditional’ tikanga 
and I struggled to understand te reo Māori and particularly traditional reo Māori. 
A third concern was that my insecurity within the context of Kaupapa Māori 
philosophies could make my engagement within a Western university context 
challenging and stressful. Grande (2000) summed up some of my struggle with 
Indigenous research in the Western context. 
I find myself consumed by thoughts of how to construct space for Native 
intellectualism in an institution historically structured for its abolition. 
Embedded in my own and the collective consciousness of most American 
Indians is the memory of school as a site of cultural genocide and, as an 
American Indian scholar, I feel overwhelmed by the project…Nevertheless, I 
rally onward compelled by my desires for the sovereignty and self-
determination of all Indigenous peoples (Grande 2000, p. 343). 
I recognised Grande’s insights in my own story and continue to decolonise in my 
roles and responsibilities as a Māori researcher within Kaupapa Māori research. 
Smith (1999) articulated the imperial view and influence in colonising Indigenous 
peoples saying that ‘Western forms of research…draw on cultural ideas about the 
human ‘self’ and the relationship between the individual and the groups to which 
he or she may belong’ (p. 47). In traditional Western research, the individual is 
often the primary concern and society may be a secondary concern. The collective 
is generally the primary concern in Kaupapa Māori research.  
Indigenous peoples continue to research within Western institutions and in doing 
so it is important to recognise that Western institutions hold the power and 
control, and the autonomy of Indigenous researchers is gained through the 
goodwill of the power brokers. In the Western research context Bishop and Glynn 
(1999) sought to position Māori within the Kaupapa Māori context. They 
concluded that ‘there is a need for the theoretical framework to address Maori 
cultural aspirations for power and control over the issues of initiation, benefits, 
representation, legitimation and accountability’ (Bishop & Glynn 1999, p. 106).  
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In the words of Sir Apirana Ngata:  
Ka waiho iho e au ki a koutou te moemoea, he mea piripoho ki a au me oku 
hoa tokomaha i roto i nga tau, ko nga tikanga whai hua o to tatau Maoritanga, 
ko nga taonga no konei ake nei no tenei whenua kura, kia whakatapua hai 
koha ki Aotearoa.  
I leave you to dream the dream that my many friends and I have treasured 
through the years, that the potent elements of our culture, those things which 
belong to this beautiful land, should be preserved as a heritage for New 
Zealand (Ngata 1993, p. x). 
In order to make visible my values and beliefs and to ensure my research process 
is both mindful and respectful the research is embedded in tikanga Māori. Tikanga 
Māori beliefs, values and principles provide a firm foundation upon which to 
build both a research project and respectful relationships.  
3.5. Concepts of Tikanga Māori 
Both the history of Māori society and my whakapapa and story are entrenched in 
tikanga Māori. This research is also supported by tikanga Māori. Not only does 
tikanga form the basis of my methodology, but it also plays a role in the analysis 
and discussion. I have only outlined a few of the many concepts of tikanga Māori 
that have relevance to my research. 
Mead (2003) described tikanga as beliefs that guide customs and practices, and 
were informed by the knowledge and experiences of many previous generations. 
In pre-European Māori society many concepts of tikanga Māori were immutable, 
but their application could differ from whānau to whānau and hapū to hapū. Each 
whānau, hapū and iwi decided how they lived their lives in relation to their 
particular environment and their people. Each person lived, not as an individual, 
but as a member of a whānau, hapū and iwi.  
Tikanga Māori had a number of points of convergence throughout the ‘Māori 
nation’. The system operated on the underlying principle of self-directed 
collectivism, where each person was the best they could be to the good of the 
community. This led to context-based cultural practices, but did not undermine 
the tikanga. In this section, I outline significant concepts of tikanga that have 
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come to us from pre-European Māori society. Like the whānau and hapū of those 
earlier times these concepts are have been adapted to meet the circumstances as I 
do with their inclusion in my research. 
3.5.1. Whakapapa – genealogy, explanation of how we are all 
connected 
Oral tradition established, maintained and nurtured identity and identified 
contemporary place and related details appropriate to that purpose (Wright 2004). 
Still today, some Māori remember sitting by the fire listening to the stories of 
events and of people from yesterday or many generations before. Information, 
vital to the ongoing existence of whānau, hapū and iwi, was passed from 
generation to generation through pūrākau, pakiwaitara, whakatauākī, pēpeha, 
karakia, waiata tauparapara and haka. In that way, Māori affirmed and confirmed 
their identity as people in and of Aotearoa, as tangata whenua. 
Everything is whakapapa. Māori believe that all things are interdependently 
connected and whakapapa explains the links. Whakapapa often begins with the 
moment before the universe began and marks off the generations to the present. 
Whakapapa is not only genealogy, although genealogy is a vital and the most 
readily accessible part of whakapapa. Best (1929) maintained that whakapapa was 
an aspect of a tohunga’s ‘system of teaching’ (p. 35). Whakapapa described links, 
but it was not the only way Māori organised knowledge.  
3.5.2. Mauri – spark of life 
Mauri is ‘the life principle of inanimate and animate things’ (Pere 1982, p. x). 
Mauri flows through every whakapapa and imbues each person with mana. Mauri 
flows through the universe and connects each aspect to every other aspect. Mauri 
does not, however, flow consistently. Sometimes it is weak, at other times strong. 
Tihei mauri ora, the sneeze of life, is an oft heard phrase in whakōrero. The phrase 
announces the first moments of a newborn’s life outside the womb and also 
recognises an event that connects us all. On the one hand mauri, being the spark 
of life, enables every living thing to go about the process of living. On the other 
  Chapter 3 Prelude to the Kete 
 
 46 
hand, mauri, imbued in the inanimate, can protect. Mauri connects whakapapa to 
mana. Mauri enables the whakapapa to continue. The quality of mauri is seen by 
others and one of the outcomes is the recognition of a person’s mana. 
3.5.3. Mana – power, authority and prestige 
Mana is bestowed. It is bestowed by the gods at birth, bestowed by position in the 
whānau and hapū and bestowed by the recognition of others for deeds and 
wisdom. Mana is not an achievement and those who seek to ‘increase’ their mana 
may be reminded that humility is favoured. ‘Waiho ma te tangata e mihi, let 
someone else sing your praises’(Mead & Grove 2001, p. 418).  
Another way of looking at mana is by considering its three kinds: one kind is the 
mana with which one is born; the second kind is bestowed by others; and the third 
is the mana of the whānau, hapū and iwi. Whānau members can increase the mana 
of the whānau, hapū and iwi by their prowess, expertise and actions, and 
recognition of those actions may increase their mana in the eyes of others. But, if 
there is any hint that a person is working to increase their own mana they may be 
greeted with the above whakataukī or a more recent version, e kore te kūmara e kī 
ake ki a ai he māngaro, the kūmara does not announce it is tasty (Mead & Grove 
2001, p. 36). 
3.5.4. Wairua – spirit, soul, quintessence 
Wairua is the quintessential spirit that exists within all of us and continues to exist 
after we die. Pere (1982) explained that ‘the Māori saw the physical realm as 
being immersed and integrated with the spiritual realm’ (p. 13). The term, wairua 
can be applied to things as well as people and in one research conversation Liz 
made the following comment. ‘I believe te reo has its own wairua, it has its own 
way of working through people and with people and around people’.  
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3.5.5. Tapu – set apart, sacred, prohibited and noa – restoring 
balance, ordinary, unrestricted 
Tapu keeps whānau, hapū and iwi safe and warns of risks. Tapu is also applied to 
members of whānau, hapū and iwi to protect rank and specialist roles such as 
rangatira and tohunga. Barlow (1991) noted that ‘everything has inherent tapu’ (p. 
128). Noa is often seen as the partner of tapu and ‘situations, people and objects 
could fluctuate between a state of tapu and noa’ (Gallagher 2012, Part 1, (c), para 
1). Noa is the state that requires no special rules. 
3.5.6. Utu – restoring balance, cost, revenge, make a response 
Utu has a number of meanings that all fall under the umbrella of restoring balance 
and was used as a way of moderating social situations. The general idea of utu is 
complex because it intertwines with relationship building to restore balance. This 
facet of tikanga was often used to ensure the recipient was beholden to the 
protagonist or giver by overcompensation that would have to be addressed at 
some later time by the recipient. So, utu can become a never-ending cycle. 
3.6. Concluding words 
This chapter provides the resources for weaving the kete in the three Kete 
chapters. The Kete chapters represent a kete that holds the taonga, which 
encapsulate the kōrero of my research participants, the Māori women educators. 
Kete 1 locates the research, Kete 2 outlines the research methodology and design 
and Kete 3 describes my experience of Kaupapa Māori as research methodology.  
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Chapter 4 Kete 1: Locating the Research  
4.1. Introduction 
Titiro ki muri kia whakatika a mua, look to the past to proceed into the future. 
Tikanga Māori views the passage of time as the past, mua, and the future, muri. 
Mua also means in front of, ahead, and muri means behind. Māori see themselves 
as travelling backwards into the future. Their past unfolds in front of them and 
careful consideration of their past can guide them into the future they cannot see. 
This research takes this whakataukī ‘titiro ki muri kia whakatika a mua’ as the 
touchstone for the research and provides a springboard for this exploration of 
Māori pedagogy to establish the context for Māori women educators’ pedagogy. 
This chapter begins by describing two key pedagogical concepts that provide 
insight into the place of knowledge and learning and teaching in Māori 
communities. I explore Māori engagement with learning and teaching from pre-
European contact to the present day. Lastly, I outline Māori pedagogy and 
associated discourses.  
4.2. Key Māori Pedagogical Concepts 
Māori pedagogical concepts are embedded in the whānau and hapū waiata, 
pūrākau, karakia and various other means of expression. Two concepts that give 
us direct access to Māori pedagogy are the ‘three baskets of knowledge’ and ‘te 
kauae runga te kauae raro’. 
4.2.1. The Three Baskets of Knowledge 
The ‘three baskets of knowledge’ is a key pedagogical concept that has guided 
learning and teaching in Māori contexts through many generations. The pūrākau 
came from Hawaiki so it is more ancient than the majority of Māori settlement in 
Aotearoa. The three baskets were housed in the upper most realm. Word came to 
the lowest realm, the physical world as we know it, that one of Rangi and Papa’s 
offspring should go to the uppermost realm and bring back, to the physical realm, 
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the baskets of knowledge and the two sacred stones. The details of who undertook 
the journey vary but in one story Tāne, a god with many names in recognition of 
his many feats, made the journey and returned successfully with the three baskets 
and two stones. Of course, the journey was not without hazard and in most 
versions Whiro the god of the underworld, did all that he could to ensure that 
Tāne did not reach the uppermost realm. But despite attacks by Whiro’s swarms 
of insects and various other obstacles Tāne had to face, he was not deterred and so 
the three baskets of knowledge and the two stones were brought into the physical 
world (Karetu 2008; Whatahoro 1913).  
In some but not all hapū and iwi traditions, the baskets were named and their 
contents described and separated into categories of knowledge.  
Te kete tuauri: the basket of peace, love and all things good 
Te kete tuatea: the basket of warfare, black magic, agriculture, tree or wood 
work, stone work and earthworks 
Te kete aronui: the basket of incantations, literature, philosophy and all forms 
of ritual employed by man (Karetu 2008, p. 86). 
In other Māori traditions the three baskets of knowledge and their contents were 
not named. The two stones known as whatu-kura, were receptacles of power. One 
of their uses, significant to learning and teaching, was as containing or focusing 
devices. In some traditions each whatu-kura was given in trust, one to Tangaroa, 
god of the oceans, and one to Tāne, god of the forests and all that live within. 
Each of the whatu-kura came from the uppermost realm with a name, and as was 
common in those times in the Pacific, the names changed depending on the 
purpose for which they were used. Their power could be disseminated to similar 
coloured and sized stones and in that way the whatu-kura were transported from 
place to place and finally made their way to Aotearoa. In Aotearoa, they were 
most commonly used in the wānanga to help the students to focus on the learning 
and in some accounts in the passing out ceremony, they were used to embed the 
knowledge learnt during the programme of learning (Best 1929; Downes 1910).  
The pūrākau of the three baskets of knowledge is often used as a metaphor for 
striving to succeed and there are also a number of other lessons that could be 
gained from the tale (Royal n.d.). A number of pedagogical ideas can be derived 
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from the various versions of this story. The importance of setting a goal, planning 
and preparing to achieve and finally achieving that goal is one pedagogical idea. 
The baskets of knowledge became accessible when they arrived in the realm of 
Rangi and Papa. They each include te kauae runga (esoteric knowledge) and te 
kauae raro (terrestrial knowledge) (Whatahoro 1913). The pedagogical idea that 
everything we need is available to us is attractive and certainly something the 
resource rich consumer cultures of the world strive for. Adaptation of concepts is 
of course, not new and although the idea of the baskets of knowledge is universal 
amongst iwi, other elements of the lore of the baskets of knowledge vary to align 
with the circumstances of whānau and hapū throughout Aotearoa.  
In recognition of the new world in which we now live, Karetu (2008) posited a 
forth kete, te kete aroiti, which has within, ‘those things not considered to be of 
any great import and therefore given scant regard’ (p. 88). Karetu’s (2008) 
primary interest was in the recovery and revitalisation of te reo Māori. Some may 
argue that in Aotearoa at various times since the signing of te Tiriti o Waitangi, 
the whole of Māori society today would be in te kete aroiti. I would contend that 
Māori pedagogy is certainly in te kete aroiti at present. A particular motivation for 
this research would be to highlight the significance of Māori pedagogy by shining 
a light on the pedagogy of three Māori women educators.  
4.2.2. Te Kauae Runga, Te Kauae Raro: the upper jawbone, the 
lower jawbone 
Many children in Aotearoa are brought up on stories about the Māori gods and 
most of those stories are about male gods. The assumption I made was that most 
Māori gods are male. The pre-European reality was quite different because as I 
discovered from Rose’s kōrero, for each male, there was a sister or twin or female 
counterpart and, for each female, there is a brother or twin or male counterpart. 
Most of us still only know a few of the female gods, if we know any, but whether 
we know of them or not, the male and female counterparts are known to a few 
Māori. Although duality is not the only form of Māori ideology a significant 
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pedagogical example describes the levels or types of knowledge and their intrinsic 
connection.  
Te kauae runga and te kauae raro is that duality. Smith (1998a) expressed their 
meaning thus: 
The expressions had a clear meaning to the Maoris [sic], the first representing 
everything pertaining to the gods, the heavens, the origin of all things, the 
creation of man, the science of astronomy, and the record of time, etc. The 
second … deals with the history, properly so called, of the people, their 
genealogies, migrations, the tapu, and all knowledge pertaining to terrestrial 
matters. We may thus say that the first represents 'Celestial things,' the second 
'Terrestrial things'; though… the distinction is not always adhered to (Smith 
1998a, p.79). 
Celestial knowledge was held in trust by a few carefully selected members of a 
whānau and hapū. The knowledge was not widely shared but it was vital to the 
wellbeing and survival of a hapū (Hiroa 1964) and that knowledge was fiercely 
guarded. Wānanga, ‘universities’ that operated each year during winter taught 
both ‘celestial’ and ‘terrestrial’ knowledge (Smith 1998a, 1998b). Celestial 
knowledge was controlled and methods of transmission varied depending on the 
gravity of the knowledge.  
Some knowledge was so sacred it could only be uttered by a specifically trained 
tohunga so the student learnt by reciting the words in their mind and would only 
utter the words aloud the first time they performed the rite. Much of the 
knowledge had to be word perfect and the tohunga employed various strategies to 
focus the students’ attention and ensure success. At wānanga, students would sit 
on rocks or hold a pebble in their mouths as they listened and recited. The room 
was often dark. Sessions were at the same times each day, as routine was an 
important part of the learning process. Knowledge and skills were regularly tested 
and gradually built upon—punishments for failure aimed to focus the mind (Smith 
1998a, 1998b).  
The knowledge available under te kauae raro was instilled from before a child’s 
birth. Waiata was sung to an unborn child marking the beginning of a lifelong 
learning journey. The principles of te kauae runga, te kauae raro ensured that 
whānau and hapū structures and systems remained intact and operated smoothly, 
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and education played a vital role to guarantee survival of the whānau and hapū. 
Māori whānau and hapū had both life and classroom education systems and it 
appeared that learning never stopped. In childhood the whole whānau or hapū 
would receive the same education but later a more structured education was 
available to rangatira children and other exceptional children of the hapū. In 
theory, all members of the whānau could attend a higher school of learning but the 
children of rangatira generally benefited from their close proximity to their 
knowledgeable immediate whānau and were more likely to attend wānanga 
(Smith 1998a, 1998b).  
The next section expands on the role of education for Māori from pre-European 
Māori times to the present day. It is in the expressed history that the Māori 
pedagogical concepts were enacted, changed and almost lost as Māori society 
changed under the pressure to assimilate into the Western-based education system 
that was to become the norm in Aotearoa from the mid 19th Century onwards.  
4.3. Historical Context 
The historical context is confined to the time before Māori came into contact with 
Europeans. Although the customs and practices of the time did not stop when 
Europeans arrived this section attempts to describe whānau and hapū customs and 
practices before Māori life changed direction.  
4.3.1. Education in the Whānau and Hapū  
In the early morning and after dark, kuia and koroua recited and sang whakapapa, 
stories and waiata of the whānau and hapū, in the communal sleeping space (Best 
1934). So, everyone in the whānau and hapū was exposed to their history and 
culture. In this way, they learnt about their identity and in time could pass their 
learning to the next generation. Rangatahi and pakeke carried out most of the 
energetic tasks that ensured the physical wellbeing of the whānau and hapū. So, 
during the day, kuia and koroua took on roles as caregivers and first educators 
when they were unable to participate in the more active tasks of the kāinga. Kuia 
and koroua passed the values and beliefs of the whānau and hapū through the 
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whānau and hapū stories and waiata and by modelling appropriate behaviours as 
they went about their daily routines. Whakataukī reinforced the values and beliefs 
of the kāinga. The following two whakataukī give some insight into Māori 
pedagogy. ‘Kia heke iho rā i ngā tūpuna, kātahi ka tika: If handed down by the 
ancestors, then it would be correct’ (Mead & Grove 2001, p. 210). Tangata akona 
ki te kāinga, tūngia ki te marae, tau ana: If a man is taught at his home, he will 
stand with confidence on the marae, conducting himself correctly (Mead & Grove 
2001, pp. 359-360). Both whakataukī reflect respect and honour of ancestors and 
whānau and value for both in the learning and teaching. 
Children were often taken to events with the rest of their whānau so were rarely 
deliberately excluded from anything that happened. They were also encouraged to 
explore their environment with older members of the whānau on hand so they did 
not get themselves into danger.  
When children were out and about, for example, at the river, the sea or in the 
bush, it was often the role of older children to be responsible for their younger 
siblings and cousins (Best 1976). In turn, as the younger children grew they took 
responsibility for the next generation of children and finally, when they could join 
the adults they took their place in the whānau and hapū as fully contributing 
members. This form of learning and teaching through role modelling was 
practised throughout the whānau and hapū. In the Māori subsistence society, 
everyone had to contribute.  
The tasks were carried out by the best people for the job and divided equitably so 
no one was overloaded. Children found their niche, often alongside an expert, and 
practised skills and often became experts themselves. If a child showed great 
promise in a particular field, a tohunga in that field may become his or her mentor 
and may even entrust them with the ‘celestial’ knowledge of te kauae runga. The 
relationship between child and expert was different to the kuia and koroua 
relationship with the children of the kāinga, because the specific purpose of the 
apprentice-mentor arrangement was to invest the wealth of specific knowledge 
and skills in a particular field in the next generation.  
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Alongside the mentoring, occasional schools were sometimes established on the 
outskirts of a kāinga. These schools taught and enhanced the theoretical 
knowledge that supported the practical skills and knowledge the ‘apprentices’ 
gained from their mentors. The occasional school was often staffed by tohunga 
who were looking for a base for a short time, so they offered opportunities for 
new knowledge to the whānau and hapū but could not be relied on to ensure that 
the whānau was a successful unit (Best 1976). 
4.3.2. Rangatira Education 
The chiefly whānau were expected to be leaders but did not take those roles as of 
right. Rangatira education followed a rigorous and complex system. Whakapapa 
and the god the child was dedicated to, or the child’s strengths guided the content 
of the education.  
Rangatira childhood was a time of intensive language development and the 
rangatira whānau were rigorously taught the finer points of structure and style 
required by orators, managers and negotiators (Best 1934). Primarily, as with 
education of the rest of the hapū, instruction was the responsibility of the kuia and 
koroua. A powerful and expert older relative who could expose the child to a 
range of situations would prepare the child for their future role as ariki, leader of 
the hapū, tohunga, orator or warrior or for some other leadership role for the hapū.  
In adolescence, the education became both more intensive and more practical. 
They were trained in, and practised, the knowledge and skills required for their 
field. The field may have been chosen by the whānau at birth, by an expert who 
noticed a natural ability in a child or by the child being drawn to a particular field. 
There was clearly pressure on young people to become good at what they did. A 
number of whakataukī handed down from pre-European contact times ridiculed or 
scorned people who did not pull their weight or do a good job (Mead & Grove 
2001). On the other hand, someone adept at their craft had those accomplishments 
held up as shining examples and as additions to the mana of the whānau and hapū. 
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Once a rangatira child passed from adolescence to young adulthood, they could be 
sent to a whare wānanga for theoretical and further practical education with 
tohunga in a number of fields. It is not clear whether wānanga were held along 
gender lines but the impression is that wānanga were for boys (Smith 1998a). 
Ariki were given training in most topics including spiritual rites, oratory, 
leadership and war strategy and techniques. Exacting training occurred to teach 
the rites only an ariki could perform.  
Tohunga were experts in the deeper lore of various matters relating to the health 
and wellbeing of a whānau and hapū. The descriptive word after ‘tohunga’ 
defined the area of expertise, for example tohunga wairua – revered spiritual 
guide or priest, tohunga rongoa – expert healer, tohunga hī ika – expert fisherman. 
Mitira (1972) described the significance.  
The Whare-wananga, the highest source of knowledge, was in a very real way 
an exclusive institution. In the first place the building itself was erected by 
priests and selected members of high-born families. No commoners were 
allowed to help. Secondly the pupils were chosen from important families 
(Mitira 1972, p. 49). 
All whare wānanga trained tohunga received a general education including 
karakia, whakapapa, history, language and science including astronomy. The 
whare wānanga in the Ngāti Kahungunu region ran three to four month sessions in 
winter over a period of five years. Students and teachers returned to their other 
duties for the remaining months of each year. The programme was rigorous and 
taxing and failure to meet the required standard of excellence could end in death. 
The more likely outcome though was another year added to the student’s course. 
If a student was unwilling to learn or in someway transgressed the rules to a 
serious extent he could be expelled. This was not necessarily the end because a 
family could plead the case of an errant student and, if the case was persuasive the 
student may be re-admitted to the whare wānanga (Mitira 1972). Not all tohunga 
attended the whare wānanga. They could gain their expertise by working 
alongside another expert or even on their own cognisance. 
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4.3.3. Concluding words on the historical context 
The aim of all learning and teaching was to pass on the knowledge and expertise 
of the older generations to the generations that would continue the whakapapa of 
the whānau and hapū. So, although I focused on the pathway of rangatira children 
through wānanga, any child who demonstrated an aptitude that would benefit the 
whānau and hapū could be sent to a wānanga. 
Given the more equal status of males and females we can assume that males and 
females attended whare wānanga and other schooling opportunities. Girls and 
young women were certainly given the same apprentice-mentor education as boys 
and young men (Best 1934). The kinds of expertise that were passed to females 
included whatu, composition, horticulture and mahi rongoa.  
Despite the seeming gender specific nature of the education, Māori whānau and 
hapū were not a patriarchy. Older Māori speak of men and women standing 
shoulder-to-shoulder and working alongside each other. People were honoured for 
their skill, expertise and contribution to the whānau and hapū. Subsistence living 
ensured the more organised a whānau and hapū was to provide good shelter, 
systems, resources and supplies, the more successful. Knowledge was hierarchical 
and multilayered but structured by purpose rather than content. There was 
knowledge for everyday, knowledge for those with the practical skills to 
understand it, and knowledge for those with the wisdom to cherish and bestow 
wisely.  
As whānau moved away from their traditional contexts, the ‘natural’ ways of 
teaching and learning did not seem to fit the new and emerging contexts. In an 
attempt to make sense of what worked in the Māori context some Māori educators 
have developed Māori models of educational practice, which I describe later in 
this chapter.  
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4.4. The beginnings of Western Education in Aotearoa 
In the late 18th and early 19th centuries, whalers and traders taught Māori to read 
and write so when the missionaries arrived in Aotearoa some Māori already had 
basic literacy skills. Missionary, Thomas Kendall, came to Aotearoa as a 
schoolmaster in 1814. He had been required to learn the Bell and Lancaster 
monitorial systems of learning to win a position with the Church Missionary 
Society and with that behind him, he established a school at Rangihoua in 1816 
(Binney 2005). The Bell and Lancaster monitorial systems of learning were 
similar to the tuakana teina process that was an integral part of Māori way of life, 
tuakana helped teina to learn. So, it is unsurprising that Māori learnt quickly 
within the ‘monitorial’ system and took on the role of pupil-teacher with ease. 
The missionaries’ primary goal was to convert Māori to Christianity but the 
missionaries first became valued allies to Māori and taught Māori new 
horticultural techniques, animal husbandry and how to read and write in the Māori 
language (King 2003; Orange 1987; Waitangi Tribunal 1999). Firstly, 
missionaries had to learn Māori and write down the previously oral language.  
As trade increased, Māori recognised the advantages of writing and by the 1830s 
embraced the Church Missionary Society’s schools. Later Wesleyans and Roman 
Catholics established their own schools. Hapū often gifted land for the mission 
schools and helped build them. Children and adults attended school but attendance 
was erratic because Māori fitted schooling into their established cultural and 
economic rhythms so whānau and hapū commitments came first. Church schools 
continued to operate through the colonisation era and still play an important role 
in Māori education today (Ross 2012).  
4.5. Western Education from 1840 to the Present 
Once te Tiriti o Waitangi was signed, the British Government set about 
encouraging settlement of Aotearoa. With the increasing population came children 
and the need for schools. Missionaries continued to play a role in Māori education 
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but there came a point when the New Zealand government took control of both 
Māori and mainstream education. This section tracks these changes.  
4.5.1. Missionaries 
Māori education remained in the hands of the missionaries for some years after 
Britain assumed control of Aotearoa in 1840. Government provided some funding 
for establishment costs and ongoing school expenses, but the content was left to 
missionaries (Stout 1890). ‘The church founders were keen to remove 
intellectually able young Māori from their homes and place them in a European 
environment. The intention of the Church was that on leaving school, this group 
of ‘elite’ Māori youth would take their newly found lifestyle back to the kāinga’ 
(Morris Matthews 2008, p. 38).  
While the churches were in control of curriculum, this aim was partly successful 
but the graduates rarely relinquished their heritage. In due course the fees for 
Māori to attend Church secondary schools were covered by Government funded 
exam-based scholarships, which enabled generations of Māori, especially from 
rural areas, to gain a secondary education. The Christian Māori schools continued 
to be recognised as schools that educated the elite until they were integrated into 
the state education system in 1976. The schools have since struggled to hold their 
own as sites for the education of Māori children. A number of reasons can be 
mooted to explain the shift from Christian Māori schools to State school. For 
example, urban drift opened up schooling possibilities other than boarding school 
and the state education system added more opportunities to learn te reo and 
tikanga Māori in state schools.  
4.5.2. State Education 
The New Zealand Constitution Act 1852, devolved education funding to 
education boards but the boards’ role did not cover Māori education. The Native 
Schools Act 1867 established a public Native primary school system alongside the 
Church Schools. Initially, the Department of Native Affairs administered the Act 
until in 1879 the Department of Education assumed control. Although all schools 
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were open to all students, in practice, Pākehā tended to go to Education Board 
schools and Māori to Native schools. While Education Boards took over control 
of primary schools soon after the Second World War, it was not until 1969 that 
every Māori School was transferred from Department of Education to Education 
Board control. 
The education Māori received aimed at assimilating them into ‘Pākehā’ society. 
All instruction was in English and students were taught subjects for the working 
class. Barrington (2008) stated that Manning ‘wrote in 1873 that “I have nothing 
to report except that if all your schools are going as well as that of Whirinaki there 
will soon be no Maoris [sic] in New Zealand”’ (p. 76). 
4.5.3. Māori Schooling into the 20th Century and beyond 
Māori education was subjected to a number of pressures from first contact with 
Europeans. The New Zealand education system became a powerful tool for 
reinforcing the attitudes of the settler government towards Māori and their place 
in New Zealand society. The missionaries used schooling in an effort to ‘civilize’ 
Māori and to convert them to Christianity. ‘Both missionaries and the government 
saw schooling as the primary means of assimilating or ‘civilising’ Māori and the 
policies reflected that philosophy until well into the 20th Century’ (Coxon et al. 
1994, p. 51). 
Settler teachers and their families staffed schools established in Māori 
communities. They lived within the communities and modeled expected 
behaviour in a ‘civilised’ society (Department of Education 1972). Generally, 
Māori held their local teachers in high regard but the teachers did not achieve 
great success in inculcating British standards of behaviour into the Māori 
communities. Ewing (1970) noted that in 1903: 
The central aim in early Maori education…was to bring an untutored but 
intelligent and high spirited people into line with our civilization by placing in 
Maori settlements European school buildings and European families to serve as 
teachers, and especially as an example of a new more desirable mode of life 
(Ewing 1970, p. 10). 
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In the late 19th Century, legislation established the curriculum to be taught in 
Māori schools and, eventually, all Māori schools conformed to the government 
policy. The prescription included little more than rural studies for boys and 
housekeeping for girls that trained Māori to be the land workers and house maids 
of the British-based New Zealand society (Coxon et al. 1994; Marshall & 
University of Auckland School of Education 2000).  
Not all educationists followed the government’s view and students of schools 
such as Te Aute College (Te Aute) and Hukarere Māori Girls’ School (Hukarere) 
were not limited to an education centred on manual subjects. John Thornton 
(principal 1878 – 1912) insisted on teaching Te Aute students Euclid and Algebra 
and those subjects were also part of the curriculum at Queen Victoria Māori Girls’ 
College. Mari Williams, the first principal of Hukarere, felt the most appropriate 
curriculum for her students included English, Latin, Algebra and Physiology. ‘A 
1906 Royal Commission criticised Thornton, advising that he “Drop Latin, 
Euclid, and algebra”, and urging him to increase manual and agricultural training’ 
(Barrington 2010). Although Thornton expressed concern that some students 
would fail, this concern was outweighed by examples of Te Aute graduates’ 
academic achievements in the late 1890s, such as, Sir Apirana Ngata, BA, LLB; 
Dr Sir Peter Henry Buck, KCMG, DSO, MBChB, MD; Dr Maui Wiremu Piti 
Naera Pomare MD (Barrington 2010). 
E tipu e rea i nga ra o to ao 
Ko to ringaringa ki nga rakau a te Pākehā 
Hei oranga mo to tinana 
Ko to ngakau ki nga taonga a o tipuna 
Hei tikitiki mo to mahunga 
 
Grow, child, in the days of your world 
Your hand to the weapons of the Pākehā 
As an existence for your body 
Your heart to the treasures of your ancestors 
As a topnot for your head 
 
When Apirana Ngata recited the pēpeha above, he encouraged Māori to take on 
Pākehā ways and to continue to hold on to our own Māori ways but it proved to 
be easier said than done.  
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4.5.4. From Assimilation to Integration 
Through the 1960s and early 1970s, Māori were assumed to be deficient 
intellectually and required enrichment programmes (Coxon et al. 1994). The New 
Zealand Department of Education stated that ‘the fundamental requirements of 
equality of educational opportunity – integrated schooling for the children of all 
backgrounds – has been achieved’ (Department of Education 1972, p. 9). Two 
years later, however, at the 1974 Educational Development Conference – Māori 
Education, Māori expressed their uneasiness about the formal education system 
and that its aims, structures and curriculum remained essentially British. The 
conference participants recommended that more culturally and socially 
appropriate curricula be made available in schools (Barrington & Beaglehole 
1974).  
The Department of Education’s responses to the recommendations were relatively 
swift and, by 1975, Māori language commenced as a subject in public secondary 
schools. Some elements of Māori cultural practice had been included in the 
primary school curriculum for a number of years (Coxon et al. 1994). As 
important as the introduction of Māori language was, it did not address the 
underlying concerns that the system was Pākehā and, as such, largely did not suit 
Māori. Māori language was not aligned in the schools’ timetables with the other 
languages and other academic subjects available in schools, but was rather aligned 
with subjects such as commercial studies, home economics—including sewing 
and cooking—and manual studies—including woodwork and metalwork. So it 
was very difficult for a student in the ‘academic stream’ to choose Māori language 
as a subject.  
A Ministry of Education evaluation of Māori education in Aotearoa stated within 
the rating ‘detrimental’ that ‘Policy development fails to take as an essential 
starting point the identity, language and culture of Māori learners and the voices 
of Māori iwi, hapū, whānau, families and parents; instead, the emphasis is on 
assimilation’ (Ministry of Education 2011). Despite years of focus on improving 
Māori achievement in the New Zealand education system, the signs in 2011 were 
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still not favourable. Little wonder then that Māori had already taken matters into 
their own hands.  
4.5.5. Māori education by Māori for Māori 
Despite the presence of a Western-based education system since the 1800s and the 
subsequent loss of Māori forms of education over that time, the worldview that 
Māori held before contact with Europeans persisted. The ascribed aim of 
successive New Zealand governments to assimilate Māori was never a success. Of 
course, the formal education system was not the only means of transmitting 
values, beliefs and attitudes but it was used as a powerful tool to support the 
intentions of New Zealand governments well into the 20th Century (Ewing 1970).  
We all have different ways of knowing the world, making meaning of it and 
passing on our understandings to the next generation. We do not necessarily have 
to think about how we do those things until something drastic happens and we are 
confronted by a very different context. Colonisation was such an event for 
Indigenous people and established the conditions for recent discourse around 
Western and Indigenous worldviews. This discourse came into sharp focus as 
those negatively affected by colonisation attempted to explore how their cultures 
had change with increasing external pressure. Lee (2004) explored the changing 
nature of the Māori worldview and concluded that the shifting nature of the 
expression of worldview in no way undermined the underpinning values of those 
expressions.  
On 14 September 1972, Hana Te Hemara and Lee Smith presented to the 
parliament a petition with 30,000 signatures: 
To the Honourable the Speaker and the Members of the House of 
Representatives of New Zealand in Parliament assembled. 
We, the undersigned, do humbly pray that courses in Māori language and 
aspects of Māori culture be offered in ALL those schools with large Māori rolls 
and that these same courses be offered, as a gift to the Pākehā from the Māori, 
in all other New Zealand schools as a positive effort to promote a more 
meaningful concept of Integration. (McCaffery 2010). 
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Although the number of Māori language teachers increased after 1972, Māori 
language retention remained a concern. By 1973, the percentage of Māori 
language speakers in the Māori population fell to 18% and by 1985 this reduced to 
12%, and then a low of 8% in 1995. In 1913 Māori was the first language of 90% 
of Māori school children (Lewis 2007; Ministry of Social Development 2008). 
From the first half of the 20th Century Māori were aware of the declining numbers 
of te reo Māori speakers, as the paepae on their marae were not being repopulated. 
Elders retired from, or died in, their roles as kaikōrero and young men were not 
taking their place. Simultaneously, kaikaranga became few and far between, as the 
women in that role aged. But the statistics above painted a more disturbing picture 
than anyone could have imagined. The decade of reclaiming Māori heritage and 
identity through petition and protest awakened the vision of ‘for Māori by Māori’. 
In 1981, Te Wānanga o Raukawa established a Centre of Tertiary Education 
aimed at ensuring that Māori could be 21st Century participants as Ngāti 
Ruakawa. By 1997 three Wānanga were recognised under the Education Act 1997 
and all were offering courses that were philosophically Māori (Waitangi Tribunal 
1999). Today the Wānanga offer programmes from certificate level to PhD in a 
diverse range of areas including programmes entrenched in Mātauranga Māori 
and mainstream programmes such as teacher education and social work. 
The first Kohanga Reo, Pukeatua, opened under the umbrella of The Department 
of Māori Affairs in 1982. Pukeatua provided a total immersion Māori language 
early childhood experience (Te Kohanga Reo National Trust 2012). Much of the 
work in the Kohanga Reo was voluntary and Māori were driven by their 
commitment to the kaupapa. Many more Kohanga Reo followed, all established 
and run by Māori communities with a desire to reclaim te reo and tikanga Māori. 
In 1990, responsibility transferred to the Department of Education and Māori 
communities had to adjust to a new regime while still keeping to Kohanga Reo’s 
original ideology as a movement for social justice through the reclamation of te 
reo and tikanga Māori (Te Kohanga Reo National Trust 2012).  
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Mātauranga Māori primary and secondary schools opened, initially with no 
government funding, to take the children from Kohanga Reo and in 1985 Te Kura 
Kaupapa Māori o Hoani Waititi opened and in 1989, the government passed the 
Education Act 1989 which brought Kura Kaupapa Māori under the umbrella of 
the Ministry of Education. By the end of the 1990s, a full range of Mātauranga 
Māori options from early childhood to tertiary were available in Aotearoa. 
4.6. Contemporary education options 
The Māori economic development summit Hui Taumata 2005 highlighted Māori 
progress during the 2000s and for the first time since the signing of te Tiriti o 
Waitangi the view of the future for Māori was positive.  
A powerful consensus emerged from the three days for Maori to take the lead 
in setting the agenda for Maori economic development and to seek and build 
the pathways that will bring prosperity for Maori and New Zealand (Hui 
Taumata 2005). 
Conversely, non-Māori in Aotearoa felt exploited. The aftershock of the ‘Orewa 
speech’ generated a groundswell of opposition to what was perceived by some 
non-Māori as a position of privilege for Māori in Aotearoa and this opposition 
enabled an out-pouring of resentment towards Māori. Don Brash, leader of the 
New Zealand National Party, in his 2004 address to the Orewa Rotary Club, said  
The topic I will focus on today is the dangerous drift towards racial separatism 
in New Zealand, and the development of the now entrenched Treaty grievance 
industry. We are one country with many peoples, not simply a society of 
Pakeha and Māori where the minority has a birthright to the upper hand (Brash 
2004).  
The speech painted a picture of a speaker, uncomfortable with difference, and it 
struck a chord with many New Zealanders. Māori, however, had lived through 
many years of challenges to their mana, and groups rose to the challenge of open 
resentment by focusing on what they wanted to achieve: as a Māori nation, as iwi, 
as hapū and as whānau (Hui Taumata 2005; Mulholland & contributors 2006). 
The new direction was summarised: 
Our future holds great potential. Wherever we turn Maori are succeeding in 
business, both locally and globally… In the past we have looked to 
governments to take the actions we believed would strengthen us. Today such 
an option will not bring the results that we must achieve. Maori want to be the 
trend setters of our economic future, and our potential to do this has never been 
greater…We must accept responsibility for our own actions. We have the 
freedom to live the sort of life that we value (Hui Taumata 2005). 
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Despite improvements in most factors, Māori today still find themselves in an 
unenviable position. Māori die younger, serve prison terms in greater percentages, 
leave school with fewer qualifications and have higher unemployment rates than 
Pākehā (Department of Statistics 2005). Māori at Hui Taumata 2005 agreed that 
the only way the situation would change was to establish the economic base to 
make those changes themselves. In the year 2000 the Hui Taumata Mātauranga 
(National Māori Education Conference) put forward goals for Māori Education in 
the new Millennium based on the tenet ‘that education is critical for Maori 
advancement’: namely, ‘to live as Maori, to actively participate as citizens of the 
world and to enjoy good health and a high standard of living’ (Durie 2001). The 
goals aligned with the goals of Hui Taumata 2005 and confirmed a strong impetus 
for Kaupapa Māori in education. 
Māori now have the opportunity to access Western style and Mātauranga Māori 
education. Still most students go through a Western style of education. The 
aspirations espoused at the Hui Taumata 2000 are now key components of the 
revised strategy for Māori education, Ka Hikitia (Ministry of Education 2009) 
‘The strategic intent of Ka Hikitia – Managing for Success is ‘Māori enjoying 
education success as Māori’’ (Ministry of Education 2009). To ensure success at 
secondary school level the Ministry of Education funds Te Kotahitanga in 
secondary schools. The Te Kotahitanga effective teaching profile states that 
‘effective teachers of Māori students create a culturally appropriate and 
responsive context for learning in their classroom’ (Bishop, O'Sullivan & 
Berryman 2010).  
4.7. Pedagogical Context 
Wallace suggested that pedagogy was more than professional practice. ‘It 
encompasses not only the practical application of teaching, or pedagogic, skills, 
but also curriculum issues and the body of theory relating to how and why 
learning takes place’ (Wallace 2012).  
Hemara (2000b) modified the usual definitions of pedagogy by including ‘Māori 
teaching styles within traditional contexts’ (p. 6). Alexander’s (2000) research 
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supports the above definition by describing pedagogy as encompassing ‘the 
performances of teaching together with the theories, beliefs, policies and 
controversies that inform and shape it’ (p. 540). Within Māori traditions teaching 
is never considered without learning and given the focus on the next generations, 
learning is the primary focus so in this thesis I refer to learning and teaching as the 
‘performances’ mentioned by Alexander (2008). Denzin and Lincoln (2008) 
describe ‘pedagogy’ as ‘to teach in a way that leads’ (p. 7). They also describe 
‘cultural pedagogy’ as ‘the ways that cultural production functions as a form of 
education’ (p. 8). Such ways of exploring cultural pedagogy have provided a deep 
exploration of what Indigenous peoples consider important and worth making part 
of their cultural whakapapa (Grande 2004; National Aboriginal and Torres Strait 
Islander Pedagogy Project & Deakin-Batchelor Teacher Education Program 
1991). Māori have not been left out in such explorations of pedagogy as they too 
have grappled with reclaiming lost knowledge, wisdom and insight (Ka'ai 1990; 
Lee 2004; Lee, Hoskins & Doherty 2005; Pihama et al. 2004).  
This section explores the pedagogical contexts of my research. Pre-European 
contact Māori life and colonisation influenced the contexts of learning and 
teaching today and a wider Indigenous perspective is investigated to draw insights 
relevant to the Māori context. The ways in which Māori have articulated the 
Māori learning and teaching process and context and the evidence of their practice 
are finally laid out.  
Statements of pedagogy come out of cultural contexts and for the most part 
Indigenous pedagogies are poorly understood. Giroux (1992) considered the 
relationship between pedagogy and power significant and the holders of the power 
were the developers of pedagogy. Following that idea, the dominant pedagogies in 
Aotearoa context are Western derived. So, it is not surprising that there is a lack 
of awareness and understanding of Indigenous, and in particular Māori 
pedagogies.  
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Even when there is agreement to incorporate Indigenous pedagogies, there are 
blocks to their introduction. Fanon (1967) intimated that change would always be 
difficult to effect while two facts remain. 
There is a fact: White men [sic] consider themselves to be superior to black 
men 
There is another fact: Black men want to prove to white men, at all cost, the 
richness of their intellectual thought, the equal value of the intellect (Fanon 
1967). 
So, we as Indigenous can never blossom and flourish while we are in constant 
competition with a group which only let us ‘play’ as long as it suits them. I think 
we have come a long way since Fanon (1967) pleaded ‘Superiority? Inferiority? 
Why not the quiet simple attempt to touch the other, to feel the other, to explain 
the other to myself?’ (p. 231) 
Indigenous people have realised the truth of Fanon’s ‘facts’, and have found that 
indeed it does seem pointless to compete with ‘White men’ and although it is a 
laudable aim to touch, feel and explain, it is not enough. The world has changed 
and we cannot go back to an ideal that now only exists in our mind’s eye. An ideal 
drawn from a time before Māori and Western paradigms clashed, at a time when 
Māori were the rulers of our own destiny. Now we are part of the Western 
machine, but we do have choices. 
We can choose to wait for the tide to turn. We can withdraw and keep what 
remains safe. Or we can challenge those who changed our world with and without 
our consent to now acknowledge us and work with us so that we can once again 
walk tall.  
It is often difficult to translate concepts developed in one language and culture 
into another language. Some part of the essence is generally missing. The lists of 
Māori pedagogical practices have gone some way to informing educators of 
practices that may make a difference when teaching Māori students but without 
the Māori cultural lenses the teacher may miss a vital element (Cunnane n.d.; 
Hemara 2000b). A sad reality is that you cannot take a list of practices and ensure 
success. Another sad reality is that when the things on the list fail to make a 
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difference the teacher can discard the list rather than wonder what they did not 
understand or what they missed. 
4.7.1. Māori Models of Practice 
The models developed within the tikanga Māori context have common themes 
that include the wholeness of the individual. Mason Durie’s Whare Tapa Wha is 
one such model. It was initially developed in the health sector and has since 
become widely used in health, education and social services. 
Figure 2: Whare Tapa Wha  
Durie (1998) described the model thus, ‘the whare tapa wha model…the four 
walls of a house, all four being necessary to ensure strength and symmetry, 
though each representing a different dimension: taha wairua (the spiritual side), 
taha hinengaro (thoughts and feelings), taha tinana (the physical side), taha 
whānau (family)’ (p. 69). Te Whare Tapa Wha has a sense of connectedness. One 
side of the whare is not more or less important than any other and each side has an 
impact on the whole.  
Ramsden (2002) suggested te whare tapa wha needed to be modified to include 
‘taha poor education, taha unemployment, taha racism and taha powerlessness’ (p. 
150). Given the continuing poor statistics for Māori in Education, Health, the 
Economy and Justice such a statement is not surprising. The level of ignorance in 
Aotearoa about how to engage Māori in Aotearoa society in a way that aligns with 
the goals ‘to live as Maori, to actively participate as citizens of the world and to 
enjoy good health and a high standard of living’ (Durie 2001) must be addressed.  
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Ramsden is right that the model, although a good resource to describe and explain 
particular ways of being, is sometimes viewed within narrow parameters that limit 
its usefulness. The model is a useful way of understanding how people see the 
world. So, when the world isn’t working, the gaps show up. Possible solutions can 
emerge from the worldview encapsulated in the model.  
The metaphor of ancient teachings (Pere 1991) draws on te wheke (the octopus). 
She describes the interconnected and intertwining nature of all things. Each 
element of the octopus including the head, tentacles and suckers represents 
different dimensions that can overlap, intertwine, reach out and propel. Pere 
(1991) explains that te wheke is, ‘a symbol from ancient Hawaiki, that illustrates 
the interdependence of all things across the universe’ (p. 58). 
Māori may have been using aspects of the pedagogies described above, without 
naming them and the models describe pedagogies that make sense to many Māori. 
They are not meant to be images of perfection but rather points of reference to a 
worldview that ‘outsiders’ may not have experienced. In education, the models 
have been used to ensure that teachers’ styles are flexible enough to have a 
positive effect on students’ outcomes and to inform teachers’ pedagogies.  
4.7.2. Te Aho Matua 
The Aho Matua framework developed and actioned by ngā Kura Kaupapa Māori 
clearly outlines the parameters required to ensure a holistic experience that will 
lead to success. Their pedagogy is clear to those on the ‘inside’ but needs some 
translation for ‘outsiders’ and even with that translation the full meaning may 
never be understood. The framework was written in such a way that the various 
Kura could interpret the contents for their own context including, hapū, whenua 
and tikanga. 
Te Aho Matua has six sections: 
• Te Ira Tangata (the human essence), affirms the nature of the child as a human 
being with spiritual, physical and emotional requirements 
• Te Reo (the language), deals with language policy and how the schools can best 
advance the language learning of their children 
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• Ngā Iwi (the people), focuses on the social agencies which influence the 
development of children, in short, all those people with whom they interact as they 
make sense of their world and find their rightful place within it 
• Te Ao (the world), deals with the world which surrounds children and about which 
there are fundamental truths which affect their lives 
• Āhuatanga Ako (circumstances of learning), provides for every aspect of learning 
which the whānau feel is important for their children, as well as the requirements of 
the national curriculum 
• Ngā Tino Uaratanga (essential values), focuses on what the outcome might be for 
children who graduate from Kura Kaupapa Māori and defines the characteristics 
which Kura Kaupapa Māori aim to develop in their children (Tākao et al. 2010). 
Te Aho Matua was written by Māori within the context of tikanga Māori for 
Māori who wished to engage in Māori focused education. Te Aho Matua provides 
the framework within which Māori pedagogy can flourish. The framework has not 
been taken up by the New Zealand education system for any parts of the education 
system besides Kaupapa Māori contexts.  
4.7.3. Māori Pedagogy 
Despite the first hundred years of British style education in Aotearoa, with its 
well-established system of Māori primary schools and its network of secondary 
schools, from the 1870s the number of Māori teachers remained small. Statistics 
showed that over time higher numbers of Māori seeking tertiary education went 
into teaching. Such a development however paradoxical highlights the 
pedagogical issues raised in this chapter. Mitchell and Mitchell (1993) identified 
that Māori teachers left teaching in significant numbers when compared to Pākehā 
teachers (Demographic and Statistical Analysis Unit 2005). Mitchell and Mitchell 
(1993) concluded that the two main reasons for this outcome were that Māori 
teachers had all the Māori issues arising in their schools referred to them and that 
they often felt alienated in the education system. These concerns were still evident 
in 2006 (Bishop & Berryman 2006). Māori may be more visible in the educational 
professions but their philosophies and pedagogies are generally not. The absence 
of Māori pedagogy in the New Zealand education system was certainly a factor in 
the drive to establish Kaupapa Māori education in Aotearoa in the 1980s (Pihama 
et al. 2004). Encouraging Māori teachers into the education system will not 
necessarily ensure Māori pedagogy becomes more visible but it would certainly 
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provide role models for Māori in that system. The absence of Māori pedagogy in 
the New Zealand education system remains a significant concern. 
The Ministry of Education continues to espouse educational philosophies from 
Western paradigms and those philosophies generally inform the classroom 
teachers of most New Zealand educational institutions. Research does show, 
however, that despite the generally poor outcomes for Māori in education, health 
and justice, initiatives based on Māori customs and language can ensure that 
Māori achieve their aspirations (Tākao et al. 2010).  
Ako has been used to describe Māori pedagogy. ‘In tradition-based Maori society, 
ako was an educative process that was integral in the creation, conceptualisation, 
transmission and articulation of Maori knowledge’ (Pihama et al. 2004). In recent 
times, it has come to mean the equivalent of learning and teaching (Pere 1982). In 
Chapter 7, Rose expands on her discussion of ako (Pere 1982) and in so doing 
transforms ako into ako as praxis, which Freire (1996)  defines as ‘reflection and 
action upon the world to transform it’ (p. 33). 
Educator and researcher, Keri Kaa has developed the framework of Māori 
pedagogy that includes six elements set out below. 
Exposure Role models, listening, observation, imitation, hands-on. 
Role Whereby the deeper learning and understanding takes place in waiata, 
karakia, and whakapapa. 
Ako This is the term used for both learning and teaching. 
Teina tuakana Peer tutoring. 
Groups Co-operative learning style, for instance kapa haka and heterogeneous 
groups. Groups can be any number above 1. 
Purakau In this context purakau means stories and legends. Links are made to: 
principles to be taught, messages in whakapapa, Maori theories and Maori 
worldview (Cunnane n.d.). 
Kaa presents Māori pedagogy as practices or ways of teaching and learning 
(Airini 1998; Hemara 2000b). Kaa brought together the practical elements of 
Māori pedagogy that were most useful to classroom teachers who wanted to relate 
more effectively with Māori students (Cunnane n.d.). Hemara (2000a) indicated 
that ‘Maori have a tradition of education which is historically deep and 
intellectually challenging’ (p. 2). To delve deeply into the elements presented by 
  Chapter 4 Kete 1 
 
 72 
Kaa surpasses what most teachers in Aotearoa would contemplate because to do 
so one would have to be steeped in te reo Māori and tikanga Māori. So, in itself it 
is useful as a pointer of where to start looking for the answers to the question of 
this research, namely, what is Māori women educators’ pedagogy? 
4.7.4. Māori women and pedagogy 
Although this thesis represents the first specific study of Māori women educators’ 
pedagogy, the pedagogy of Māori women can be gleaned from a number of 
sources. Stories told by and about Māori women, such as Princess Te Puea, 
Makareti, Amiria Stirling, Ngoi Pewhairangi, give some insight into Māori 
women’s pedagogy (Ka'ai 2008; King 1977; Makareti 1938; Stirling & Salmond 
1976). A number of women have contributed to Māori pedagogy literature in the 
20th and 21st centuries in the fields of Māori eduation, feminist education, 
women’s knowledge and Māori pedagogy (Irwin 1992; Jenkins & Pihama 2001; 
Lee 2004; Pihama et al. 2004). Other projects highlight the diversity of Māori 
women’s ways of being, knowing and doing in the world (Brown 1994; Kahukiwa 
& Grace 1984; Kahukiwa, Irwin & Ramsden 1995; Te Awekotuku 1991). It was 
the idea of diversity amongst Māori women and the tikanga that recognised the 
right of each whānau and hapū to develop as they saw fit that enabled me to 
discard thoughts of any generalised answers to the research question. This thesis 
is based on my research with three research participants. It is my hope that the 
findings and Whatu metaphor will provide a springboard for generative discourse 
to further develop and disseminate of ideas about Māori women educators’ 
pedagogy.  
Keri Kaa and other Māori women who have not been widely published have 
passed on their Māori knowledge of learning and teaching through their many 
roles in education including, teacher, advisor, lecturer and researcher. Keri Kaa 
highlighted the gender specificity of Māori education in some areas saying ‘you 
can’t have men teaching wāhine stuff or women teaching about tāne stuff. In te ao 
Māori, it is gender specific’(Greenwood & Te Aika 2008).  
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She challenged the relevance of Western methods of testing knowledge and skills 
to Māori contexts. She also questioned the validity of the relatively new desire to 
rely on credentials and who decided what was important.  
Keri Kaa, nationally recognised educator and local elder, emphasised the 
importance of learning for real–life contexts: If you try to examine a woman in 
karanga techniques, the only true exam is at a hui, where it is a living situation 
and where it is for real. You say, I want three kaikaranga. On your feet. You 
stay there all day. You stay there until the sun goes down. That is the real test. 
But, hey, there is a piece of paper you have to have filled in, saying you have 
fulfilled your obligations: that is an artificially created learning situation 
(Greenwood & Te Aika 2008, p. 45)  
Although it was the way of Māori, in many whānau and hapū, to stand shoulder-
to-shoulder, men and women, sharing the societal roles I have chosen to research 
the pedagogies of Māori women educators to draw together the research 
participants’ knowledge and pedagogy and what these women have already 
practised over their lifetime.  
4.8. Concluding words 
This chapter laid the groundwork upon which my research is built. Although, 
much has been written about Māori pedagogy, it remains invisible in the New 
Zealand education system. Although Māori women have written about Māori 
education and pedagogy in general, nobody has focused on Māori women 
educators’ pedagogy. 
The next chapter outlines the research methodology and design. It builds on the 
tikanga Māori introduced in the previous chapter and establishes a framework 
within which the research was conducted and, in fact, provided a safety net for the 
whole of my doctoral candidature. 
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Chapter 5 Kete 2: Kaupapa Māori Research 
and Design 
5.1. Introduction 
Kia mau ki te aka matua; kei mau ki te aka tāepa: Cling to the main vine; not the 
loose one. This was the koha offered to Tāwhaki by his wife Hāpai (also known as 
Tongatonga). Hāpai was returning to her home in the heaven having been upset by 
Tāwhaki’s derogatory remark towards their baby daughter. Tāwhaki was 
distraught and asked for something to remember her by. When Tāwhaki could no 
longer live without his wife and child, he remembered Hāpai’s gift as he followed 
her into the heavens. He set off with his younger brother, Karihi. At the place 
where the heavens met the earth, they found the vines that hang giving access to 
the upper realms. Karihi grabbed a loose vine against the advice of his brother and 
in the strong winds of Tāwhirimatea he was blown off to his death. Tāwhaki on 
the other hand made certain he had the main vine, which was firmly embedded at 
both ends, and made the climb to successfully find his wife in the upper heavens.  
The main vine can be related to the grounding of this research. In this thesis, it is 
vital that the Māori world was explored and elements important to the research 
were explained as in Chapter 3. The research must be firmly located within the 
literature to demonstrate knowledge of the field and to establish the validity of my 
research as in Chapter 4. It is also imperative that the research is firmly grounded 
in a methodology that will support the research, the researcher and the research 
participants. My methodology grows out of tikanga Māori concepts as 
exemplified in the Chapter 3 to ensure the necessary support and strength. 
This chapter explores the methodological context within the wider milieu of 
Indigenous research and in relation to Western influences. I expose my values and 
concerns in doing the chosen research and describe why I have embedded my 
research within tikanga Māori. I outline Kaupapa Māori as research methodology 
and the Kaupapa Māori methodology I utilise in my research. Finally, I describe 
the research design for my research. 
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5.2. Methodological Context  
Diamond (2005) met Papua New Guinea politician Yali and was asked, ‘Why is it 
that you white people developed so much cargo (the collective term in New 
Guinea for things) and brought it to New Guinea, but we black people had little 
cargo of our own?’ (P. 14). Diamond puts it down to a series of consequences for 
human development in response to geography and ‘biogeography’. Two of the 
worldviews that emerged supported widely different societies – Western and 
Indigenous. Over time Indigenous peoples have become ‘other’ to Western 
domination in many parts of the world including Africa, the Americas, Australia 
and Oceania.  
In the Nineteenth Century, Western and Indigenous cultures came together in 
Aotearoa and while resources were plentiful, the different worldviews did not 
matter much – the people who died because of an occasional clash of worldviews 
excepted (Petrie 2006). During the frontier period, few from one worldview took 
on the worldview of the others. So, when resources did become scarce it was one 
‘group’ against the other and the ones with the most ‘cargo’ prevailed. Thus was 
Aotearoa colonised. Smith maintained that 
Research is one of the ways in which the underlying code of imperialism and 
colonialism is both regulated and realized. It is regulated through the formal 
rules of individual scholarly disciplines and scientific paradigms, and the 
institutions that support them (including the state). It is realized in the myriad 
of representations and ideological constructions of the Other in scholarly and 
‘popular’ works, and in the principles which help to select and recontextualize 
those constructions in such things as the media, official histories and school 
curricula. (Smith 1999, pp. 7-8) 
Despite generations of assimilationist policies of the Western dominated 
governments in Aotearoa, Māori held fast to their Indigenous worldview. In the 
1990s research emerged from the shadow of Western domination and although 
many scholars explored the territory of Indigenous research Smith (1999) in 
particular articulated Indigenous research methodologies, put them onto the world 
stage, and opened up the discourse and research possibilities.  
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5.2.1. Kaupapa Māori Research 
Maaka (2004) asserted that ‘whoever controls research methodology, controls 
knowledge’ (p. 5) so, it is not surprising that with the palpable desire of 
Indigenous peoples around the world to regain their lost taonga, came a parallel 
desire to have control over their knowledge through their own research 
methodologies. This research has become part of the discourse of Kaupapa Māori. 
The discourses dominant in academia remain Western but in most Tertiary 
Institutes in Aotearoa, Māori research practices are establishing a place where 
they could flourish. With every piece of research within the framework of 
Indigenous methodologies more knowledge from the past emerges. Smith (1999) 
stated that ‘Indigenous researchers are expected…to have some form of historical 
and critical analysis of the role of research in the Indigenous world’ (p. 5). Such 
expectations are not an imposition as the whakataukī declares, ‘Ka mua, ka muri’ 
we walk backwards into the future.  
The dominance of Western knowledge left Māori knowledge in limbo but in 
recent times the veracity of traditional Māori research practices have informed the 
growing number of Māori researchers and although not all Māori researchers 
follow Kaupapa Māori methodologies the generations of accumulated knowledge 
about Māori ways of knowing, being and doing in the world have informed many 
Māori researchers. As Kaupapa Māori methodologies become normalised in 
Western and Indigenous academic contexts we are reminded that as Māori and 
Indigenous researchers, we cannot become complacent, but must continue to 
expose our assumptions and distinguish meanings and understandings and utilise 
the wisdom of the past (Cooper 2012; Hoskins 2012; Hoskins & Jones 2012; 
Keegan 2012; Royal 2012) 
Recent facsimile publications (Smith 1998b) based on knowledge taught in whare 
wānanga brought into the light recorded knowledge previously accessed by only a 
few. The knowledge encapsulated within those and other reissued publications 
point to a robust level of structures, processes and scholarship amongst tohunga 
and their graduates. In the colonisation process, the robust methodologies required 
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to explore, encapsulate and pass on knowledge were amongst the aspects of Māori 
society that were suppressed or marginalized. As Māori structures were replaced 
by the colonists’ structures, or legislated out of existence, it became more difficult 
to support and practise the beliefs, values and philosophies that the structures 
supported (Mulholland & contributors 2006). Many elements of Māori society 
went ‘underground’ and the tomes about Māori society, customs and practices, 
written from late 18th and early 20th Century, lay ignored by most people 
including most Māori.  
In the last decades of the 20th Century, there was a renaissance in Māori structures 
and processes. Not only did Māori set up Māori focused health, business and 
educational structures, they also agitated for space within the ‘mainstream’ 
structures such as the university system. The action aligned Māori with the 
worldwide action by Indigenous peoples to reclaim sovereignty of both resources 
and processes (Harris 2004). Writings about Indigenous research carried out by 
Indigenous researchers mitigated the previous common practice of Western 
researchers researching Indigenous peoples. Vigorous discourse about Indigenous 
research in Indigenous contexts enlivened Indigenous research communities and 
the Māori research community participated enthusiastically in that discourse 
(Arnot & Weiler 1993; Mead 2003; Smith 1999; Te Awekotuku 1991).  
Pākehā continue to research in Māori communities or with Māori participants. 
They, along with all other applicants, are now required to gain ethics approval 
from committees with guidelines that include protocols based on documents such 
as the ‘The Mataatua Declaration on Cultural and Intellectual Property Rights of 
Indigenous Peoples’ (First International Conference on the Cultural & Intellectual 
Property Rights of Indigenous Peoples 1993). Pākehā are also advised to follow 
guidelines devised to ensure culturally safe practice. Those measures are part of a 
worldwide decolonisation process of research and researchers. It is possible that 
such measures go some way to alleviating Māori concerns about research by 
making the research processes safer. The protocols developed have become the 
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touchstone for Māori and other Indigenous researchers the world over (Bishop 
2003; Mead 2003; Smith 1992; Smith 1999).  
In this research, I situate myself as a Māori researcher researching with Māori and 
as such, privilege Indigenous and more specifically Māori research discourse and 
methodologies. Indigenous research methodologies were built on a philosophical 
foundation that privilege Indigenous beliefs, values and philosophies. On paper, it 
would be possible to mistake some of the methodologies and methods employed 
by Indigenous researchers for Western methodologies and methods. Even the 
outward practice may look familiar to a Western researcher. Recording 
equipment, pens, paper and people could suggest an interview but unless 
underlying philosophies were factored in, it would be a mistake to make such 
assumptions (Williams 2007). Experiences of erroneous assumptions made by 
early ethnographers had left researchers with a poor reputation amongst 
Indigenous peoples of the Pacific (Smith 1999). If researchers are to regain the 
confidence of the people with whom they wish to work, it is vital that they 
critically understand their own assumptions and work in ways that are both 
mindful and respectful of the research participants.  
5.2.2. My Values and Concerns 
In order to make visible my values and beliefs and to ensure my research process 
is both mindful and respectful I embed them in tikanga Māori. Those beliefs, 
values and principles provide a firm foundation upon which to build both a 
research project and a respectful relationship with the research participants. 
Being brought up with both Māori and Pākehā values, I felt a level of comfort 
within both contexts, but I was aware that others did not know much about my 
Māori side and for some reason I did not choose to share that side with others who 
were not Māori. Most New Zealanders had no reason to learn about Māori culture 
and were not encouraged by their schooling to even think about the place of Māori 
in Aotearoa. I have often wondered why we were not taught our own Māori and 
Pākehā history in our schools. We were more likely to know about rural life in 
Middle Ages England and the French revolution than Aotearoa rural life in the 
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19th Century, when most Māori lived in the country, and the New Zealand wars. 
Another concern was why we were not educating our children in such a way that 
they could feel good about themselves, feel part of the wider community and 
contribute to that community.  
When I was at secondary school, I noticed that there were very few Māori in my 
class. In fact, most of the Māori in the school were in the lower streams. Although 
at the time I did not analyse why, it did concern me. It also concerned me that 
schools seemed an alien world to many Māori. They left school early and they 
sometimes didn’t attend before they were old enough to leave.  
There also seemed to be a lack of thought on the part of the school towards things 
Māori. There was no Māori language teaching at our school so my sister, Allana, 
and I enrolled in a te reo Māori correspondence course in my 4th form year. In the 
5th form, I sat at the back of the French class doing my correspondence work 
while the rest of the class recited French words and phrases and read the 
adventures of a young lad in France. We had a radio broadcast to listen to every 
Thursday morning and were assigned the gymnastics store cupboard. We sat on 
the equipment listening to a crackly transistor radio, balancing our notes on our 
laps. 
So, Māori subjects were hardly visible in our schools and they also seemed not to 
be valued. It is no wonder then that tikanga Māori and Māori activities were 
hidden from others in Aotearoa. Some years after my experiences at school, I was 
still affected. I was sensitised to the attitudes of non-Māori to Māori and, although 
I was strong in my Māori ways of being, I was weary of having to be staunch on 
Māori issues. I initially wanted to research with Māori for Māori but I also wanted 
to redress the issues of Māori under-achievement that perpetuated in the 
mainstream schools. My compromise was to research with Māori using Māori 
processes and make every effort to ensure that my findings were clear to Māori 
and non-Māori readers. 
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5.2.3. Hope for the future 
The 21st Century offered new hope for Māori. Waitangi Tribunal Chair, Judge Joe 
Williams, said 
There is new confidence and dynamism in Māori communities that have 
concluded Treaty settlements. But for many, these opportunities remain a long 
way in the future. Some Māori still live with a sense of grievance and loss 
about the way our society treated them in the past. For groups affected by 
colonial wars, confiscation and large-scale land loss, this sense of grievance 
can be profound. When it is combined with social deprivation and exclusion, 
the maintenance of social cohesion becomes a concern. (Williams 2005, para 1) 
The Waitangi Tribunal process continues and as more iwi and hapū receive 
settlements so does the ability of Māori to create and control their own destiny. 
‘The past, our stories local and global, the present, our communities, cultures, 
languages and social practices – all may be spaces of marginalization, but they 
have also become spaces of resistance and hope’ (Smith 1999, p. 4). Both 
Williams (2005) and Smith (1999) recognise the complexities of dealing with the 
past and embracing possibilities for the future of ‘resistance and hope’. 
Although it is important to recognise the separate paradigms, Indigenous and 
Western, in Indigenous research it is equally important not to be drawn into 
making comparisons about the detail if those separate paradigms are to be allowed 
the space to develop their own clarity. Until that clarity is achieved there will 
always be the chance that colonisation will continue to influence the process.  
Clarity and solidity within an Indigenous paradigm, as reflected in the separated 
circles in the following Figure 2, enable the Māori researcher to borrow from 
another paradigm and adapt those borrowings in an aware, grounded and knowing 
way. By following the guidelines of Kaupapa Māori such interactions must be 
carried out with integrity and respect.  
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Figure 3: Decolonisation of Māori Organisations and Processes
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The works of Western theorist Paolo Freire in the field of education and social 
justice informed the construction of Indigenous methodologies and pedagogies. 
McLaren stated that ‘Freire firmly believed that educational change must be 
accompanied by significant changes in the social and political structures in which 
education takes place’ (Steiner 1999, p. 6). Indigenous peoples have experienced, 
first hand, the intractability, conscious or unconscious, of Western systems. Smith 
(1999) noted that ‘it was not surprising…that many Indigenous students find little 
space for Indigenous perspectives in most academic disciplines and most research 
approaches’ (p. 129). Freire challenged that hegemony and in recent years, 
Indigenous researchers have done the same in the research context.  
Kaupapa Māori is an approach Māori researchers have employed in both 
challenging Western research methodologies and following their own pathways in 
research. 
5.2.4. Kaupapa Māori Research  
Coming from a sporting family as I do, I was taught that it was difficult to win 
another person’s game so I had to be very good or be happy to lose. I was never 
very good at the latter so aspired to be very good at the sports I played and put in 
a lot of time and effort practising. Colonisation actively sought out Māori to play 
the coloniser’s game and when Māori would not, Māori often found themselves as 
outsiders in their own country or even sometimes inside prison because they too 
were not very good at being happy to lose. Kaupapa Māori research offers a 
vehicle within which Māori can play their own game with their own rules and 
outcomes. Kaupapa Māori as philosophy and methodology, provides opportunities 
to retrieve space for Māori voices and perspectives away from the constraints of 
the Pākehā ‘game’ (Cram 2001, p. 40). 
Cultural agenda and by implication research agenda were set by Indigenous 
peoples in discreet groups or collectives or by individuals on behalf of groups. 
The agenda outlined the visions for a positive future and marked out the context 
for the visions. These visions took Indigenous peoples past their colonial histories 
and into the next phase of development and cultural understanding (Durie 2001; 
First International Conference on the Cultural & Intellectual Property Rights of 
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Indigenous Peoples 1993; Jull, Roberts & Australian National University 1991; 
Smith 1999). Attwood and Magowan (2001) maintained that colonised peoples 
not only had to ‘endure their situation’, they have also had to ‘make sense of it’ 
(p. xii). Having made sense of their situation the next step was to ensure that they 
had control of their destiny by broadening, deepening and crystallising their 
being, knowing and doing.  
Rather than accept the structures of others, we can work within our Indigenous 
structures. Māori can make their own theories and work within their own 
methodologies. Cram (2001) stated that ‘[T]here have always been Māori 
processes which can guide research and knowledge acquisition. We just got a 
little side-tracked by non-Māori researchers’ notions that we were deficient when 
they examined us through their Western gaze’ (p. 50).  
Cheung (2008) stated that ‘[F]or Māori scientists there is a dilemma. How does 
onehold a reductionist (scientific) worldview alongside a holistic (Māori) one?’ 
(p. 2). Although not a scientist myself, Cheung’s (2008) view highlighted a 
dilemma for me, the colonised Māori researcher. The junction between my 
Western view and my Māori view was unexplored. I was never without the Māori 
view but sometimes the Western view was present and often it was difficult to 
distinguish which paradigm I was operating out of at any given time or whether 
something else was going on. Within the framework of Kaupapa Māori Smith 
(1999) suggested that it was possible to ‘address the different constructions of 
Māori knowledge’ (p. 188). Māori women had questioned men’s accounts of 
Māori society and then developed their own theories. This research sits within that 
paradigm.  
5.3. Kaupapa Māori Research Process 
Concepts and principles of Kaupapa Māori Research are well defined, complex 
and all encompassing (Airini 1998; Cram 2001; Denzin & Lincoln 2008; Smith 
1992, 2003; Smith 1999). Each researcher must find the research methodology 
that fits the research, the researcher and the research participants. The concepts 
and principles of tikanga Māori encapsulated my values, my research. To support 
my research I gravitated towards Kaupapa Māori as my research methodology. 
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5.3.1. Research Framework 
The Kaupapa Māori Research framework that supported my research was based 
on four principles of tikanga pertinent to the process. Each has a number of 
associated practices that guided and supported the research. The idea of tikanga as 
principles research methodology of Māori first occurred to me in my Masters 
research paper (Hiha 2004). Subsequently, I have come to understand the work 
others have carried out in this field that pre-dates my efforts by, in some cases, 
many years (Bishop & Glynn 1999; Pihama et al. 2004; Smith 1992; Smith 1999).  
My understanding about Whanaungatanga and Manaakitanga emerged from 
Mead’s (2003) explanation, whereby whakapapa was the foundation for 
acknowledging and establishing relationships (whanaungatanga), and nurturing 
and maintaining relationships (manaakitanga). Initially I saw whanaungatanga and 
manaakitanga as inextricably linked, as Mead (2003) did, but found the 
distinctions were clear enough to treat them as separate methodological principles. 
Tino Rangatiratanga and Taonga Tuku iho drew on the work of Smith (1992) and 
Bishop and Glynn (1999). The guidelines are sayings that Māori use to remind 
each other of appropriate behaviour and were drawn from Smith (1999, p. 120). 
Whanaungatanga – the principle of recognising and respecting the connections 
between whānau, hapū and iwi through whakapapa 
Guidelines: 
Aroha ki te tangata - maintain a respect for people 
Kanohi ki te kanohi - present yourself to people face to face 
 
Manaakitanga – the principle of nurturing the connections and relationships 
through action 
Guidelines: 
Titiro, Whakarongo…kōrero - look, listen…speak. Value others’ contributions  
Ngākau Mahaki - calm and caring  
Manaaki te tangata - share and host people, be generous 
 
Tino Rangatiratanga – the principle of relative autonomy 
Guidelines: 
Whakamanawa - encourage people 
Noho puku - respect critical reflection, the respondents have their own 
timetable which needs to be respected.  
Mā te wā - all in good time 
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Taonga Tuku iho – the principle of cultural continuance 
Guidelines: 
Kia tupato - be cautious  
Ko te mana ko te kupu - to walk the talk, that is to act with integrity. 
Whāia te iti kahurangi - perseverance, effort and professionalism.  
Kaua e mahaki - don’t flaunt your knowledge - share it for the benefit of the 
community 
 
5.4. Research Design and process 
The research design described in this chapter brings together a number of 
elements to implement a piece of research that is true to Kaupapa Māori research 
and true to my identity as a Māori woman educator, researcher and person of 
Aotearoa. The research for a Doctor of Philosophy at an established ‘Western’ 
university must address certain conventions that could create tensions, challenges 
and great potential when negotiating the Māori and Western contexts. This section 
will outline the key elements of the Kaupapa Māori research with Māori women 
educators. It will describe the circumstances surrounding my initial contact with 
the research participants, and other relevant ethical issues associated with the 
research.  
5.4.1. Finding the Research Participants 
I chose Te Wairoa as my research area because it has a high Māori population of 
50% so I felt sure I would find at least three research participants for my research 
(Statistics New Zealand 2006). At the time of data collection, Miriama lived in the 
Wairoa township, Liz lived in Nuhaka near Mahia peninsula north of the township 
and Rose lived in the Waikaremoana area, inland to the West of Wairoa township. 
In the second phase of data collection, we all gathered for a group session so it 
was important to have all the research participants within easy travelling distance 
of each other. 
The principle of Whakawhanaungatanga dictated that the research participants 
should have the opportunity to meet my parents and me and to know something 
about my whakapapa and place in the world before they chose to participate in the 
research. Because I knew Rose and Liz, I felt comfortable to approach them 
directly although I did check with my parents first that it was appropriate. The 
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initial approach by telephone was to ask if my parents and I could meet with them 
and discuss the research. At the first face-to-face meeting in a place of their 
choosing, we established the connections and discussed the research and the 
potential research participants’ role in the research. The reo Māori plain language 
statement was given to each person to read before each decided to participate. I 
had been reticent about asking the research participants to sign the consent form 
but found that all were at ease with Pākehā ways and were happy to sign once 
they had agreed to participate. 
Miriama, the third research participant, took much longer to find than the first 
two. As outlined in the research ethics application I had expected to get 
recommendations from the research participants and they did indeed suggest 
people who would be ideal research participants. However, I felt uncomfortable 
about contacting people I did not know even though the initial research 
participants had recommended I do so. I procrastinated and during the penultimate 
session with Liz, Miriama walked into the office. Liz introduced us, told Miriama 
what I was doing there and suggested to Miriama that she should do it too. I asked 
if she might and received an affirmative response. I arranged to telephone her to 
set a time when Mum, Dad and I could meet with her and discuss the research. It 
took another two months but on 11 December 2007, I signed up the third research 
participant.  
5.4.2. Research Participants and me the researcher  
Three Māori Women educators from Te Wairoa were invited to participate in the 
research. Their first language is Māori, they were each given ancestral teachings 
by their whaea and matua, koroua and kuia and they live tikanga. My parents and 
I knew Liz Hunkin and Rose Pere and in keeping with the Tino Rangatiratanga 
principle I trusted the third research participant would self-select.  
I first met Liz in the 1970s when she was the tutor of the Wellington Teachers’ 
College Māori Club. I was a university student and a group of us used to go to the 
club’s weekly practice. In the 1980s I took Te Ātārangi Māori language lessons 
with Liz and joined the Whanaungatanga Māori Culture group which she tutored 
until she returned to Nuhaka. Rose came into my world in 1991 when the staff at 
  Chapter 5 Kete 2 
 87 
my workplace, the Tutor Education Centre in the Hutt Valley, invited her to 
facilitate her ‘Celebrating Infinite Wisdom’ workshop with us. I had known of her 
for many years through my parents but we had never met before January 1991. I 
admired both women and was thrilled, honoured and humbled when they chose to 
be in the research. I had no previous knowledge of Miriama but I was not 
surprised to discover a family link by marriage.  
5.4.3. Journaling the research 
I kept a reflective journal over the period of the doctorate in order to document a 
journey within Kaupapa Māori research. Although I did not adhere to the 
strictures of reflective journaling, Holly (2003) informed my journaling process. 
The journal took the form of hand written and voice records, the contents of e-
mails to my supervisors and friends and notes taken during and after telephone 
conversations with my supervisors. The journal entries and the reflections, 
insights and learning are data for the following chapter. 
5.4.4. Data collection 
Data collection took about 18 months. The period was divided into two phases of 
semi-formal hui, meetings, where we conversed for the purpose of the research. 
The beginning of any new venture is significant and within Māori tikanga such an 
event would be formally marked with a ritual. In each case the first hui was 
outside the data collection process, part of what Kathie Irwin called ‘the ritual of 
first encounter’ (cited in Cram 2001, p. 42). 
Cram (2001) pointed out that time may not always be spent focused on the 
research. There were other elements of whanaungatanga and manaakitanga that 
implied the holistic nature of interactions in the Māori context (p. 43). For the 
reasons above, we did not always set a finish time for hui in the data collection 
process, instead I was guided by the time the research participants were willing 
and able to spend focused on the research. 
The timetable below outlines the data collection stage. 
• The first hui – Mum, Dad and I met with each participant and anyone else the 
participant wanted at a place of the potential research participant’s choosing. 
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• Although the meeting was not the first encounter with the potential research 
participants, the hui was to be Irwin’s ‘ritualised first encounter’. 
 Liz – 17 April 2007 
 Rose – 12 May 2007 
 Miriama – 11 December 2007 
 
• Phase One of Data Collection 
 Each set of conversations generated about eight hours of data. 
 The data was transcribed in the time between sessions and a copy was 
given to the participant as a record of each session. The last session for 
each participant was transcribed after the final session with Miriama. 
 Focus for each session in Phase One: 
1. The values, beliefs, attitudes and philosophies that underpin 
their pedagogy 
2. Their ways of being, knowing and doing in the education 
context  
3. The tensions and benefits of living by their pedagogies in the 
21st Century 
 
• Session Timetable: 
 Rose – 3 sessions between 12 May and 9 October 2007 
 Liz – 4 sessions between 14 May and 30 October 2007 
 Miriama – 3 sessions between 18 January and 22 February 2008 
 
• Between Phases One and Two 
 Analysed Phase One data 
 Prepared a synopsis of preliminary findings 
 Planned next phase  
 
• Phase Two of Data Collection 
 Focused on: 
 Responses to the preliminary analysis 
 The common experiences in the education context 
 Issues in education in Aotearoa 
• Phase Two timetable: 
 A hui on 30 May 2008 
 A second hui planned for spring/winter 2008 was cancelled due to 
weather conditions and an unforeseen commitment.  
 The hui foci: 
• To gain consent regarding the structure of Chapter 2: 
Whakatau. 
o Each research participant was e-mailed and 
telephoned to gain their consent. That consent 
was given in each case. 
• To address any queries regarding the data from Phases 
One and Two. 
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With the permission of the research participants, conversations were taped and 
supported by notes taken during and immediately after each session. It was 
important to ensure each woman had a copy of the stories she shared during each 
session so all one to one sessions were transcribed and given to the research 
participant. I had planned to ensure that each participant had time to read each 
transcript before the next session. Although each participant received a full record 
of her sessions in Phase One, for the most part I took the transcript with me to the 
next scheduled session. I chose to transcribe the tapes myself, not only because a 
significant amount was in te reo Māori but each session built on the previous 
session, so it was a useful way of refreshing our conversations in my mind.  
I had anticipated that the research participants would like to comment, answer 
questions and add to the transcripts but realised after trying that out with Liz in 
our second session together that we could spend all our time re-litigating the old 
material and not move on. Each session in Phases One and Two was guided by the 
stated foci for each session, data from the previous session and current events. 
Keeping with the principle of Tino Rangatiratanga the research participants were 
free to take our conversations wherever they chose.  
5.5. Data analysis 
My research methodology as described earlier was founded on four Kaupapa 
Māori principles: 
Whanaungatanga – the principle of recognising and respecting the connections 
between whānau, hapū and iwi through whakapapa;  
Manaakitanga – the principle of nurturing the connections and relationships 
through action;  
Tino Rangatiratanga – the principle of relative autonomy; and,  
Taonga tuku iho – the principle of cultural continuance.  
The Kaupapa Māori principles not only provided methodological guidance for 
data collection, but also informed the data analysis. I carried out an initial analysis 
on the Phase One data and the resultant analysis was used to initiate conversation 
in our group hui and was a first step to the final research analysis. Once all the 
data was gathered, I carried out a more substantial analysis process. The analysis 
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can be seen in the structure of the Taonga chapters with each of the chapters 
aligned to one or more of the four Kaupapa Māori principles.  
Taonga tuku iho formed the underlying parameters for Chapter 8 Taonga 1: 
Sustenance and Continuance. Tino Rangatiratanga was embedded in Chapter 9 
Taonga 2: Every place, a Learning and Teaching Place and Whanaungatanga and 
Manaakitanga were integral to Chapter 10 Taonga 3: Knowing Each Other. 
Although each of the chapters has a natural alignment with the Kaupapa Māori 
research principles as with most Māori endeavour there is a great deal of 
crossover. 
5.5.1. Ethics  
The ethics application EC 355-2006 – Māori Women Educators' Pedagogy and 
Methodology was approved on 22 February 2007 (see Appendix 3). Important 
ethical considerations that were basic to a Kaupapa Māori research context were: 
informed consent, reciprocity, insider/outsider engagement, accessible language 
and holistic approaches (Cram 2001). Each research participant received the plain 
language statement written in te reo Māori. The plain language statement was 
written in English then translated into te reo Māori by Materoa Haenga, a licensed 
te reo Māori interpreter and translator. Te Taurawhiri i te reo Māori, the Māori 
Language Commission is the organisation in Aotearoa responsible for licensing te 
reo Māori interpreters. The parameters and names are posted on their website at 
http://www.tetaurawhiri.govt.nz/english/registry_e/index.shtml 
To ensure that the consent form could be read and understood by all who may 
have to see it the consent form was in English with the exception of the Māori 
words associated with the research. A plain language statement in te reo Māori 
and the English translation were attached to the ethics application, with the rider 
that the reo Māori plain language statement was the document to be given to the 
potential research participants. 
On some occasions, Miriama, Liz and Rose spoke te reo Māori and as a learner of 
te reo Māori I used the services of the licensed translator to ensure any reo Māori 
data used in the thesis was accurately translated into English so that the full 
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meaning was captured. My level of te reo Māori was such that I could understand 
most of what was said and make comments and ask relevant questions. But I was 
not able to appreciate the subtle nuances when there were large tracts of te reo 
Māori that Materoa was able to reveal. Generally, Miriama, Liz and Rose 
interpreted as they conversed and those parts of the data were not sent to the 
translator. Although the research participants’ identities would be an integral part 
of the thesis, to resolve any issues of confidentiality I felt it was important to use 
the services of the licensed translator and interpreter. It was also important that 
anyone who read the thesis could have confidence in the translations provided. 
For the above reasons the requirement to engage a licensed translator was 
included in the Ethics Application. 
 
5.5.2. Plan  
Ethics Application  EC 355-2006 – Māori Women 
Educators' Pedagogy and 
Methodology 
Approved 22 February 
2007, Letter dated March 
2007 (Appendix 3) 
Finding research 
participants 
Rose Pere and Liz Hunkin 
Miriama Hammond 
February 2007  
December 2007 
Data collection  May 2007 – December 
2008 
Data analysis Phase One data 
Full analysis of Phase One and 
Two data 
March – May 2008 
January 2009 – 
December 2010 
Thesis preparation  January 2011 – May 
2013 
Submit thesis for 
examination 
 June 2013 
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5.6. Concluding words 
Kaupapa Māori as research methodology provided the foundation for more than 
data collection. The concepts explained in this chapter supported the data analysis 
and also informed the doctoral journey as a whole. The next chapter reflects upon 
this research journey to provide a firsthand account of research within Kaupapa 
Māori as research methodology. 
Ehara i te po kotahi i tuwhera ai te whare wananga; no reira ehara i te po kotahi 
i te whanau ai te tamaroa. 
 
Things which one really wants in life are rarely attained in a short time.  
(Mead & Grove 2001, p. 23) 
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Chapter 6 Kete 3: Reflections on the use of 
Kaupapa Māori Methodology  
6.1. Introduction 
Ka whānau mai te pēpi, 
Ka takaia ki te harakeke. 
Ka noho te harakeke, hei kākahu, hei rongoa, 
Hei mea tākaro, 
Hei oranga mōna a mate noa ia. 
  
When a child is born 
He will be wrapped in the muka cloth made of flax. 
The flax shall provide clothing, medicine, 
toys for play and leisure 
and shall provide the means for living and survival 
health and wellbeing 
throughout his life’s journey. 
 
In times gone by the harakeke was the main resource for many of the 
requirements of a whānau and hapū. Harakeke grew well throughout Aotearoa in 
swampy damp areas of which there were many, before the land was drained for 
farming. The wide range of varieties meant harakeke could be used for every 
purpose as described in the whakataukī above. Like the harakeke that supported 
Māori existence in Aotearoa so constantly and successfully, my methodology 
provided the same service for me as researcher, the research participants and the 
research. It was strong and adaptable within the bounds of the principles and 
guidelines and was always there in times of confusion or doubt. 
Being Māori and researching within a Māori field with Māori research 
participants researching Māori, the assumption could be made that it was easy. 
But as this chapter shows, there were difficult as well as easy parts on the research 
journey. Whatever happened, however, the pitfalls and issues, and the successes 
and easy parts all wove together into my research experience. In this chapter, I 
reflect on my experience with Kaupapa Māori as research methodology. As a new 
Māori researcher, I envisaged the Kaupapa Māori methodology would offer a safe 
and empowering space within which to work. Although the methodology did 
provide a safe and empowering safety net within which to work, carrying out 
Kaupapa Māori research was more complex than I could imagine and here I 
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discuss the complexities and show how I used methodology to plan and carry out 
my research. In the first part of the chapter, I discuss the first stage of candidature 
to confirmation of candidature. At that stage of candidature, I was not always 
consciously aware of my methodology but on reflection recognise that it was 
always with me. In the second part of the chapter, I take the Kaupapa Māori 
principles and guidelines and give examples of how they were woven into my 
research and research process. The data in this chapter is from my research 
journals and my communications about my research to my supervisors and critical 
friends. I define the source in the date line.  
6.2. Walking the knife edge: Enrolment to confirmation  
Māori have undertaken doctoral studies on Māori topics at universities around the 
world since the middle of the 20th Century (Winiata & Winiata 2007). However, 
there is no ‘how to’ guidebook to follow. Each candidate has to establish their 
own relationships with advisers, supervisors and others and to this extent each 
person’s doctoral relationships are unique. I was concerned about logistical 
matters such as supervision and support and this section explores the complexities 
I faced through the early stage of my candidature.  
6.2.1. Support 
The ties that bind me to Aotearoa are strong and colour my perspective of my 
doctoral candidature. I have a strong loyalty to my Māori whakapapa including its 
links to the land. On the other hand, I am an independent spirit and if I decide on a 
pathway, I will follow it, with or without friends. There is of course a rider, I 
would rather tread a path someone else has followed and recommended, and my 
entry to Deakin University was no exception. When I was looking for a university 
to do a Masters, a PhD candidate at Deakin University recommended I attend a 
Faculty of Education information session in Wellington. I enrolled, completed a 
Master of Professional Education and Training and, in 2005, enrolled in a PhD 
programme at Deakin University.  
No Māori supervisor was available but there was expertise at Deakin University in 
Indigenous and particularly Australian Aboriginal peoples’ research processes and 
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practices. My Kaupapa Māori methodology made it imperative that I had a 
supervisor who was at least conversant with Indigenous methodologies. I first 
used Kaupapa Māori as a research methodology in my Masters and my then 
supervisor subsequently co-supervised me throughout my doctoral candidature.  
In the early days of candidature, I wished for support from Māori and others with 
a first hand understanding of the Aotearoa context. My journal entry at the time 
reads as follows. 
01 March 2007 1:30pm 
I am reading a great book Bishop, R., Shields, C. M., & Mazawi, A. E. (2005). 
Pathologizing Practices: The impact of deficit thinking on education (Vol. 268). 
New York: Peter Lang. It has set me thinking about 'discourses' and the impact 
that competing discourses, whatever they may be, will have on the framing of 
my interactions with the tohunga o tou na ao, research participants. 
The discourses around being: a PhD student; enrolled in an Australian 
university; working within the paradigm of Kaupapa Māori; working with 
native speakers as a non-native speaker; being much younger than the research 
participants; knowing the research participants to different degrees. 
During the first year, I seemed to be constantly explaining what I meant. Even 
though I knew that explaining my perceptions to others gave me clarity, at times I 
longed for a simpler path. I valued the choice I made to study at a university 
outside Aotearoa because I gained an external perspective on Aotearoa and my 
research topic, through my supervisors and fellow students. I also gained an 
insight into some commonalities and distinctions between Māori and Aboriginal 
peoples through one supervisor.  
I did however need cultural support and although my whānau and friends were 
with me from the start it was not until I joined the support network for Māori and 
Indigenous Postgraduate Students (MAI) that I felt at home in academia. MAI 
was established by Ngā Pae o te Māramatanga, the New Zealand Māori Centre 
for Research Excellence that supports Māori and Indigenous post-graduate 
advancement in Aotearoa. Members in the MAI network came from a wide range 
of disciplines and that turned out to be a wonderful bonus of the network. Each 
year from 2007 to 2009, I attended the Māori Doctoral students’ conference 
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alongside students studying in fields as diverse as astronomy, neuroscience, 
psychology and environmental science. At each conference and later at annual 
writing retreats, I expanded my knowledge of Kaupapa Māori as a research 
methodology and as a way of working through the difficulties of thesis thinking 
and writing. The commitment of the MAI network mentors, all academics, 
inspired, motivated and expanded. 
The MAI network was not the only site where I could work out issues and annual 
attendance at Deakin University’s Faculty and later School of Education Winter 
School provided another venue for discussing issues. I labelled myself a ‘worry 
wart’ because I would raise issues and in the act of raising issues gained 
perspective and the issues would become part of the doctoral journey. 
27 July 2005 (Journal entry) 
Just got the Winter School programme... I guess for me the key issue is:  
Being a Māori woman who hopes to research with Māori women through a 
university that is not based in New Zealand.  
Another take on the insider outsider theme. 
Maybe. I do feel guilty about choosing a university outside New Zealand but as 
one of the research participants in my MPET research paper pointed out, Māori 
do tend to feel most comfortable following where others have been. Or maybe it 
was ‘better the devil you know’. In some ways, I don’t think I need to apologise. 
Deakin offered me the freedom to study at Masters level from a provincial town, 
without needing to go anywhere, so I could do so on a very small budget.  
6.2.2. The research proposal  
Crafting the research proposal for candidature confirmation at my colloquium 
took me on a magnificent journey of recognition and insight. My mind was full of 
snippets of stories from Aotearoa’s past. The background research, however, 
filled in many gaps in my knowledge of my whakapapa and Māori history and 
explained some of my feelings, partial understanding and practices. 
29 June 2005 (Journal entry) 
I have spent the last 2 weeks thinking about my PhD and in particular my topic. 
I actually feel as though I am in a cul de sac, stuck in the mundane desperation 
of clutching at straws. 
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In framing the research, I drew most of my guidance from Indigenous and, 
particularly, Kaupapa Māori research using written, oral, observed and innate 
sources. In this instance the term ‘innate’ described knowledge that seemed to 
always exist within me. In the early days of candidature, I did wonder about 
connecting the research to more widely recognised methodologies and methods.  
1 September 2005 (Journal entry) 
Can I do research on Māori issues and concerns without reference to the 
dominant (Western) culture? If so, how? 
11-10-05 (Journal entry) 
Ethnography is a potential methodology or the Indigenous equivalent.  
08-02-06 (Journal entry) 
One of my ongoing concerns is to stay true to my inner Indigenous voice and 
ensure my writing is accessible to others. 
Wonder about the grounding concepts out of which the methodologies would 
come as a way to go. Say whakapapa, Whanaungatanga, Manaakitanga of 
even Whare Tangata – whānau, tinana, whakapapa, wairua. 
Monday, 20 March 2006 (Email to supervisors) 
Although my research will be firmly grounded in Māori research philosophies, 
theory and practice (sparse as they may be) I feel as though I still need to draw 
some links to Western methodologies - even if it is just so that I can defend what 
I plan to do, to the outside world. 
Anyway, the methodologies/methods I have been drawn to are, Narrative, life 
history/story, and ethnographies. I only have vague ideas about the above but 
wonder if there would be some merit in using them or other appropriate ones to 
support or contrast what I want to do. 
I also wonder whether grounded theory would offer anything for my research.  
In the end, I chose to steep my research in Kaupapa Māori. Qualitative 
educational researchers in the mid-20th Century stopped comparing themselves 
with quantitative researchers and began defining what they were doing as valid in 
its own terms of knowledge creation (Denzin & Lincoln 2000; Holloway & 
Jefferson 2000) and I chose not to compare also. Ultimately it was easy to define 
my Kaupapa Māori parameters in the research proposal that I felt comfortable 
with but I explain later that the practice was not so simple. 
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6.2.3. Colloquium – Candidature Confirmation 
The colloquium process was supportive and affirming, but I was not prepared for 
the emotional rollercoaster I encountered. In New Zealand a whakatau or powhiri 
is an intergal part of such events and in the space jointly occupied by Deakin and 
my research I was fortunate that my colloquium panel was willing to follow the 
Māori custom and acknowledge the importance of relationship building and, in 
particular, protocols surrounding the first meeting. The panel asked me for 
guidance on the appropriate welcome procedures for colloquium and Mum, Dad 
and I were happy to provide a format. My parents and a friend were there to 
support me and we began with a whakatau (semi-formal welcome ceremony).  
1 September 2006 (Journal entry) 
Ka kimi mātou i te whanuitanga, i te hohonutanga, i te māramatanga kei roto i 
ā mātou mahi i ngā wā katoa. 
We seek to expand outwards in breadth, in depth and towards clarity in our 
work at all times. 
Colloquium day – I feel calm 
Although given the tensions of the last few days … I can feel the emotion stirring 
so seem to be suppressing something.  
Weird. I feel totally confident … the panellists know lots of other things that can 
challenge me to develop on the journey. 
06-10-06 (Journal entry) 
I got rather frightened at colloquium, at the enormity of the task I am 
undertaking. 
I had suppressed those thoughts from earlier on because I knew I was treading 
a path strewn with booby traps. 
The colloquium was an exhausting experience. I was wrung out at the end of it. 
All the sadness and loss of language of generations of Māori came welling up 
when I admitted that linguistically I did not feel competent. 
…I am looking at Kaupapa Māori from the inside. 
It does raise some interesting Kaupapa Māori issues. I think the main thing is 
that it feels safe for me to be going through this research process under the 
umbrella of Kaupapa Māori and any concerns and issues I have along the way 
will be addressed in that context. 
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Kaupapa Māori feels like guiding principles rather than a framework something 
to refer to and to launch from rather than something encasing and enclosing. 
The beginning mihimihi was wonderful… Kathie called us in, it was beautiful 
and Mum responded. The chair said welcome and it was over to us. Dad did his 
whaikōrero and we sang Hutia, Karakia, then introductions and we were about 
to be sent off and… ‘taihoa, what about the cup of tea?’ Dad explained why so we 
had a cuppa and went down stairs to wait for the panel to discuss the document. 
… the good news. I could proceed and I had the signed piece of paper to prove it. 
What a relief. 
One of the parameters for choosing the research participants was that te reo Māori 
was their first language. I showed in the colloquium that I was apprehensive about 
working with research participants fluent in te reo Māori, especially if we 
discussed complexities that might prompt my deep sadness to recur. The loss my 
ancestors endured that culminated in me not being able to say that te reo Māori is 
my first language is a sorrow that remains with me. To ensure that my lack of 
proficiency would not undermine my thesis the panel members and I agreed that 
any te reo Māori used in the thesis, not already translated by the research 
participants, would be translated by an accredited translator. The ethics 
application reflected that agreement. I was in awe of my expert translator. She 
saw nuances in te reo Māori that my literal translations could not capture and she 
made sense of large tracts and snippets of data I sent to her at irregular intervals 
with apparent ease.  
6.3. Doing the research 
I was impatient to start the research phase of my doctorate. In this section, I take a 
reflective view of the data collection phase of my research, within Kaupapa Māori 
methodology and portray the highs and lows of putting the methodology into 
practice.  
Thursday, 19 April 2007 (Journal entry) 
The enormity of the task I am undertaking has once again struck me. One of the 
things I have already learnt about Kaupapa Māori is that there is no set way. 
There are sets of ‘principles’ or underlying factors that inform the practice but 
how one carries out that practice is personal. Well not exactly personal but 
variable maybe. 
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6.3.1. My relationship with the research participants 
As explained in Chapter 5 the research participants were all Māori women from 
Te Wairoa whose first and preferred language is Māori. They were influenced in 
their early years by their grandparents and others from that generation. They are 
all respected in their community for their high level of knowledge and skills.  
My upbringing was a blend of Māori and generic New Zealand customs and 
practices. I was acculturated, from an early age, in the New Zealand education 
system. I admired and respected the research participants for their wisdom and 
high level of knowledge and skills. 
One concern when I chose the research topic ‘Māori Women educators’ Pedagogy 
and Kaupapa Māori Methodology’ was the wider cultural expectations of me as 
teina in the research dynamic. How was the researcher and research participant 
relationship going to unfold? My perception was that I was younger and less 
knowledgeable about learning and teaching than the research participants who 
were all tuakana, older and more knowledgeable. In tikanga Māori, the tuakana 
teina relationship is positive and includes implied roles and responsibilities. 
Miriama, Liz and Rose speak of those roles and responsibilities in the Taonga 
chapters. Another benefit of embracing my role, as teina, was that I was able to be 
the listener. In the recordings of our sessions together there is very little of my 
voice as I listened to Miriama, Liz and Rose telling their stories and ensured as 
much as possible of their wisdom came through. 
As Māori society has expanded to include Western ways, the definition of tuakana 
teina has paralleled that expansion to include not only whakapapa relationships 
but relationships based on knowledge and experience. We did not track back the 
links to common ancestors so as to work out who was tuakana and who was teina. 
But, although the whakapapa relationship between me as researcher and each of 
the research participants, Miriama, Rose and Liz, was not articulated, their 
extensive wisdom in the field being researched defined the relationship as tuakana 
teina in my eyes. They were tuakana and I was teina. 
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Tuakana teina expectations were both explicit, as expressed in the Kaupapa Māori 
framework, known tikanga and kawa, and implicit, as in the unspoken ‘this is how 
we do it around here’ cues the research participants sent out by the way they 
conducted themselves. So, in the research I felt more like a child sitting at my 
aunties’ feet than a researcher in charge of her project. 
The tuakana teina relationship was never discussed and there was no indication 
from the research participants that they had any expectations that I ‘should’ be 
teina, but I always felt I was teina. I felt honoured that the research participants 
had chosen to participate in my research. I felt humbled that they were willing to 
entrust their knowledge to me. I was honoured by their generosity. 
6.4. Kaupapa Māori Methodology in Action 
The essential principles of Kaupapa Māori as described in Chapter 5, I carried 
within me throughout the research. In this section, I take those four principles and 
the associated guidelines and explore the challenges and joys I encountered in the 
data collection phase of my research. The research principles and guidelines that 
make up my Kaupapa Māori methodology will not be the same as others who 
have used Kaupapa Māori as research methodology. 
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He aha te mea nui o tēnei ao 
Māku e kī atu 
He tangata, he tangata, he tangata 
 
What is the most important thing in the world? 
I say to you 
It is people, people, people 
Guidelines: 
Aroha ki te tangata - maintain a respect for people 
Kanohi ki te kanohi - present yourself to people face to face 
 
Relationship acknowledgement and building is the raison d’être of any 
communication within Māori society. The effort expended on meeting, greeting 
and farewelling family, friends, acquaintances and strangers substantiate this 
observation. We honour the connections and by doing so we honour each other. 
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Aroha ki te tangata 
My parents were a vital part of the guideline aroha ki te tangata. They supported 
what I was doing and offered protection as I navigated the methodology and te ao 
Māori. They came with me to the first meeting which each of the research 
participants. Through their support the research participants knew that I had 
whānau backing.  
Thursday, 19 April 2007 (Journal entry) 
My visit to L was wonderful. We were late because we left later than planned 
and the traffic was horrendous but we were as welcome as if we had been there 
before the stated time. After a tour of the premises, which are more than twice 
the size they were when I last visited – they have bought the whole block – we 
had morning tea together. Mum and Dad left and L and I moved into the office 
to talk. It was quite distracting and I wondered at the privacy but decided that it 
was up to L to judge. When another person arrived we did shift and I felt much 
more comfortable with no-one else around and even when the telephone rang it 
was not a distraction as such and certainly did not stem the wonderful flow of 
gems. 
I was so glad Mum and Dad were with me. It is difficult to put into words the 
benefit their presence was to me but I know it was right, I’m sure L felt it was 
right and so did Mum and Dad. It was just right. Whanaungatanga at work I 
guess. The OK from them is immeasurable in terms of my sense of wellbeing. 
Monday, 14 May 2007 11:45am (Journal entry) 
We set up in the office and even though there were comings and goings and G 
was in there most of the time it didn’t matter. I tried out the video but was 
aware that the way I had it set up meant that L would be in darkness. I wasn’t 
too concerned because I really wanted to check the sound quality and it was fine 
– next time I think we will sit in different places and I will have to buy a holder 
so there isn’t a pile of books in the way. 
Last time I was concerned about privacy but I took my lead from L and I had 
learnt a great deal about what was possible during my session with R so the 
interruptions and the engagement with G was just part of the whole process. It 
really was an holistic experience. 
Thursday, 27 August 2009 (Journal entry) 
I loved the fact that anywhere was a good place to talk and whoever was 
around at times engaged in the conversation. 
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The guideline aroha ki te tangata also allowed me to trust that, although it was my 
research project, the research participants were as much a part of the creation as 
me. So I could relax and allow circumstances to develop without being anxious 
and distracted. I was aware that the high level of awe and respect I had for the 
research participants might skew my perspective during the conversations in 
Phase One and Phase Two. The research participants were my elders. That they 
were to be respected as eminent in their field was axiomatic. They were also 
recognised for their expertise in the wider Aotearoa context. Miriama and Liz 
were on the National Board of Te Ātārangi and in 2009 Liz was appointed to the 
board established to advise NZQA with regard to their Māori strategy Te Rautaki 
Māori (NZQA n.d.) and in 2012 gained an award through Ako Aotearoa 
mentioned elsewhere in this thesis. Rose was the young Māori woman of the year 
in 1971/1972 and received a CBE (Commander of the British Empire) for services 
to education in 1996. They all hold various other regional and national positions 
as well as the few mentioned above. 
To ensure that I was consistent in my interactions I chose to embrace my teina 
status in the conversations and maintain respect for myself. It was not easy to 
keep a research focus in the light of the wonderful kōrero but regular reality 
checks during the data collection process kept me grounded as I attempted to 
wend my way along the fine line between adulation and respect. 
Thursday, 19 April 2007 (Journal entry) 
In terms of the shape of the research I am going to put out the focus for the day 
and go with the flow from that time on. Each time I will have a focus but I will 
not limit what is returned from that focus. I don’t want to ask questions that 
might take them away from their train but I think that at the beginning of each 
subsequent session I would like to spend some time on the previous session – 
clarifying things, asking if they have anything to add or want to modify, 
change, delete. 
Kanohi ki te kanohi 
The practicalities of implementing the guideline kanohi ki te kanohi, in the first 
instances, were problematic. I lived in Napier and they lived in Te Wairoa 1½ to 
2½ hours drive away. I couldn’t see myself travelling back and forth hoping that 
they would be home when I got there. Of course, nowadays, we are used to other 
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ways of communicating but I did ensure that the first substantial contact was face 
to face. I telephoned the first two research participants, explained why I was 
calling and arranged a face-to-face meeting. 
Why was telephoning them directly appropriate? I already knew them, so felt I 
could call. But even so, the phone call was just to give a general outline of what I 
was planning and to ask if my parents and I could meet with them. 
Sunday, 17 June 2007 10:13pm (Journal entry) 
The experience of visiting each woman has been both terrifying and exciting. 
Terrifying because these are awesome women with awesome knowledge, skills 
and hearts and exciting because these are women, awesome women with 
awesome knowledge, skills and hearts. 
Going to meet each for the first time was fantastic. 
When I met Miriama by chance in Liz’s office a wave of relief flowed over me 
not only because I had my last participant but it meant I did not have to cold call 
anyone. I had been given the names of people to call, by the research participants, 
but procrastinated about making the calls because it never felt right to meet people 
that way.  
One important element of my research design was to continue to meet with the 
research participants after data collection was complete. With kanohi ki te kanohi 
in mind there were a number points in the research where I planned to meet with 
the research participants to keep them up-to-date with the process. My first return 
visit was booked for July 2008 and although on the surface the process seemed 
simple working out whether to see them separately or together made it complex. 
Thursday, 5 March 2009 (Journal entry) 
Return visit to research participants: 
Together or separately? 
Purpose: To go over introductions and the conventional wisdom would 
probably say, separately, but they may want continuity or be happy with 
diversity. 
I chose to see them together but, for various reasons explained elsewhere, the visit 
did not eventuate. 
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Nāu te rourou, nāku te rourou, ka mākona te iwi 
Your contribution and my contribution, will provide sufficient for all 
 
Guidelines: 
Titiro, Whakarongo…kōrero - look, listen…speak. Value others’ contributions 
Ngākau Mahaki - calm and caring  
Manaaki te tangata - share and host people, be generous 
Titiro, Whakarongokōrero 
Titiro, Whakarongo… kōrero was the greatest safety mechanism I could utilise. I 
was constantly looking and listening for cues, for mannerisms, for indications that 
would ease the process. My dream would have been to conduct the whole process 
in te reo Māori but my lack of fluency and the research participants care and 
consideration for me, meant that only one of the research participants, in one of 
the conversations, used te reo Māori for most of the time. The research 
participants were forgiving, encouraging and supportive of my initial stumbling 
attempts to ask questions and make comments in te reo Māori and translated most 
of their own snippets that were in te reo Māori. As it was, nervousness kept me 
silent. The positive side was that the less I said, the more the research participants 
said. 
Te reo Māori was peppered throughout the conversations and as a consequence 
my expertise and confidence in te reo Māori grew.  
My ears felt huge. 
I had to listen with precision and focus to get everything and sometimes I did miss 
things so I remain eternally grateful for the recording devices. 
Ngākau Mahaki 
Reciprocity was no more in evidence than with the guideline Ngākau Mahaki - 
calm and caring. I was led by the research participants’ ahua that emanated 
‘Whatever happened was the only thing that could have’. Nothing fazed them.  
If I was ‘late’ - hei aha. It was a problem to me because I hate being late. If 
something didn’t work, like the time I recorded sessions on video, only to find 
that I hadn’t. The participant didn’t panic and ultimately neither did I.  
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I thought it might have been because I had put the device on the dining table and 
sure enough when I moved it to a computer table to record, it worked fine, we 
both thought, ‘let’s just try something else’. I have learnt that I do not need an 
explanation and I was willing to try anything. Miriama had a new moko kauae. 
We both wondered if mixing the noa of the dining table and the tapu of the moko 
kauae was the cause of the technical failure. Neither of us was willing to take the 
chance again so the device was moved.  
I could have panicked about all the recordings that I missed on one device or 
another, but I just got on with it. My research participants taught me that. And I 
also thanked my over prepared nature. I used two recording devices and usually 
got something on one of them, even if the backup wasn’t the best quality it was 
something. 
The only time the backup failed me was at the group session and none of the 
recording devices started recording until Miriama walked in the door. Liz, Rose 
and I had been talking for an hour and a half. At the lunch break, I noticed that 
neither of the voice recorders had recorded anything but when I checked the video 
recorder which was out of reach of everybody it had started with Miriama walking 
in the door so I did have the last half hour of the morning session. It is funny how 
things turnout sometimes.  
All was not lost though and my sister and I had a great time recalling and 
recording much of what had been said in that hour and a half while we drove back 
to Napier. 
Tuesday, 3 June 2008 (Email to supervisors) 
I just feel weird at present. I hadn't realised until now just how stressful I found 
the whole data collection process. I was constantly silencing my 'I'm not good 
enough' driver and now that I don't have to there is a void. My three research 
participants made it absolutely clear that the most important thing was to get 
my doctorate which was a huge affirmation. 
Manaaki te tangata 
The guideline manaaki te tangata - share and host people, be generous, caused my 
greatest moments of angst and delight. I knew I would feel ‘wrong’ if I didn’t take 
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a koha and I knew I would be hosted wherever we met. In this day and age one 
never knows what is on or off the menu, or shopping list in peoples’ lives. 
Illnesses, allergies, environmental issues are often concerns. 
So, for a week before each session I would plan what I would take. It would have 
been easy to buy my koha but me being me, I couldn’t just go out and buy food. It 
had to be what I had ‘foraged’. Home grown fruit and vegetables, preserved fruit, 
jams, pickles, relish, mutton birds - I didn’t catch them myself but I did have to 
source them - home baking, rewena, made from a potato yeast like starter 
acquired from my father’s cousin, who got it from her Aunt, my great Aunt. 
Sunday, 17 June 2007 10:13pm 
I had not been all that organised in terms of a koha for the first participant and 
luckily I had a pile of feijoas I could take but I was aware that it felt rather 
miserly. 
The next participant was rather different. We were well prepared with rewena, 
jam and Mum and Dad had contributed a couple of mutton birds. 
Monday, 14 May 2007 11:45am 
Today I took Rewena and Jam – that felt so much more appropriate – I think it 
is because I put some thought into it rather than the last minute what have I got 
to take that happened last time. 
The people at Liz’s Kura loved my visits because there would be rewena and jam 
on the lunch table that day. They wouldn’t say, ‘we love you coming,’ they would 
say, ‘oh goody rewena and jam for lunch today’.  
I felt that my koha was appreciated by another participant when she told a story of 
people who had volunteered time at her property and always brought enough food 
for themselves and her whānau too. As she put it, ‘they knew what was right’. 
The last group koha was my most difficult and in that case, money did change 
hands. I was meeting the research participants all together for the first time, so the 
usual protocols around koha didn’t apply. My efforts were extremely well 
received. One participant exclaimed, ‘I would have been happy with just the bag’. 
I had bought local products from a range of local producers, olives, olive oils, 
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relishes, jams, chocolates and other goodies, and placed them all in a chilly bin, 
for each of them.  
10 May 2008 10:45am 
My session on 2 May was postponed until 30 May because two of the research 
participants had tangi to attend on the 2nd. I was initially relieved because it 
had felt like such a rushed process I didn’t feel prepared psychologically.  
I had been stressing out about the koha too, because on the previous occasions I 
had been going to see one person and the koha process for that situation was 
simple, but in this case I was visiting the three together and although one of 
them was the host we were bringing the kai.  
I had a brainwave on 1 May to get gift baskets for each of them. This plan has 
not been as easy to carry out as I had imagined. Because we are spending the 
day together, perishable food is not really feasible, even though it is around 
Mātariki one participant celebrates New Year in July, Takiura. There are 
particular health conditions that preclude some things. I want to make them 
specific to each of course, so that is my challenge… 
On the Thursday, the 1st, I had been out at the washing line hanging out the 
washing when the phone rang. I didn’t get to it in time so just before heading out 
to get the gift baskets, I got the call that the 2nd was not a go anymore. This has 
given me space to really think about what I will put in each of the baskets. 
At the group session, when to give the koha was problematic. Do I give it 
beforehand as was usual in my experience, or after our session? As often 
happened the decision made itself, because not all of the research participants 
were there at the beginning of the session. The various cues from the research 
participants alluding to their support for my actions affirmed my need to follow 
protocol while at the same time ‘applauding’ my choices. 
I felt the impact of manaaki te tangata during preparation for the Phase Two group 
session. The group session was fully catered and a dear friend had agreed to take 
on the role of caterer and host. The day before the group session, my friend left 
urgently for the birth of her first grandchild in Australia. Raymond, my partner, 
and I just came up with another plan. Raymond arranged to take the day off work 
and did all the cooking the night before. Allana, my sister, telephoned and when I 
explained the situation to her she said that she had the day off and could do 
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hosting duties. Raymond happily gave up his seat in the car and went to work 
while Allana supported me in Wairoa. 
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He pōkēkē Uenuku i tū ai, he tāpui tāmaka i tau ai, 
Ko whero anake e kore e tika, Engari ko whero, ko 
pango, ka tika 
 
A rainbow stands out against dark clouds as visible as a 
plaited boundary marker, 
Red alone is not meaningful but red and black is 
 
(The context is everything and a leader is nothing 
without support). 
 
Guidelines: 
Whakamanawa - encourage people 
Noho puku - respect critical reflection, the respondents have their own 
timetable which needs to be respected.  
Mā te wā - all in good time 
 
Traditionally, in Māori society, when to do things was not determined by the 
clock, but by the rhythms of nature and tikanga. The primary role was still going 
to be about relationship building so the guidelines above were, of course, directed 
at that goal as well as ensuring a successful outcome for the data gathering 
process.
Whakamanawa - encourage people 
In my previous experience as a social researcher in the 1980s, the researcher was 
the methodological expert in the research project. In utilising Kaupapa Māori as 
research methodology the lines were blurred between tikanga upon which the 
methodology was based and the methodology. To add to the complexities 
Kaupapa Māori as research methodology was relatively new to Western academia 
and had been defined by only a few in the field (Bishop & Glynn 1999; Denzin & 
Lincoln 2008; Pipi et al. 2004; Smith 1992, 2003; Smith 1999). At first, I felt 
insecure within the context because the tikanga of researcher and participant was 
not clear but we made our own path. I was the researcher, but I was still teina and 
encouragement generally flowed from the research participants to me. I was aware 
that if my demeanour was not congruent the encouragement may stop, but my 
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brain never quite worked out what demeanour I was supposed to maintain. I was 
naturally reticent when I was not sure of my ground and think that helped me be 
open to whatever Miriama, Liz and Rose shared with me.  
The encouragement continued right through my doctorate, but was that because 
they realised I was uncertain, or was my demeanour within the bounds of 
acceptability? I still don’t know and implicit cultural parameters stopped me from 
asking. I believe that the research participants were with me all the way, because 
they made it clear that it was important that I get my PhD. 
Noho puku and mā te wā 
Noho puku and mā te wā caused the most energetic arguments with myself. Good-
bye fabulous timetable. Good-bye choreographed deadlines. I did, to my mind, 
have a fabulous timetable, in my research proposal, that indicated the data 
collection was to be completed in a year, by October/November 2007. 
Ethics approval was going to come through by the end of January 2007.  
I was going to make contact with the research participants in February 2007.  
The conversations would start in March 2007. 
Phase 2 would start by June 2007.  
Data collection would be complete by October/November 2007. 
 
One participant could not see me until 12 May 2007 and another participant only a 
week earlier. I thought I would see them every three or four weeks, but one 
session necessarily had a two-month gap. After some frustration at not being able 
to ‘stick to my plan’, I remembered the guideline mā te wā and although I never 
stopped planning, I gradually relaxed into this guideline and went with the flow 
most of the time. The principles were not only to guide my relationship with the 
research participants but also to support my wellbeing during the data collection 
phase. 
I was unprepared for the natural decision making rhythm of the ethics committee. 
The guideline mā te wā was an ever present reminder that patience is a virtue. 
30 January 2007 4:06pm 
I am still waiting for confirmation of ethics approval following my response to 
the questions the committee put to me. 
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I am getting nervous about getting started because the fieldwork will be mixed 
up with the beginning of the teaching year and I have got some extra work to 
do. 
Of course, it was not only my life that was in danger of getting in the way of my 
well-laid plans. 
Thursday, 22 February 2007 (Email correspondence with supervisor) 
I have made one appointment and realise how naive I am. Experts  
>have busy lives and the earliest the first person can see me is 12  
>May 2007 and I can't get hold of the other. She is not answering  
>her phone and could be out of the country. I will keep trying and 
> if possible will start with her first. 
Monday, 2 April 2007 
>I have FINALLY made contact with Participant 2 and will be visiting her for  
>the first time in the week of 16 April.  
17 May 2007 
>Goodness it seem like ages since I was last in touch. I promise I  
>haven't been hiding out. 
>I have got my first lot of recorded material from two participants  
>and I really am awash. Could we have a call some time in the next  
>month. I know I have just scratched the surface but I am at a loss  
>as to how to approach the next stage of going deeper. My next trip  
>to Wairoa is on 26 June so I would like to talk sometime between 11  
>and 20 June which I hope will give me time to get my head around  
>what I have recorded sofar. 
1 May 2008 
>Kia ora Terry and John 
> 
>We have had to postpone tomorrow's session in Wairoa, because two of  
>the participants have been involved in Tangihanga all week and the  
>burials for two of those Tangihanga are tomorrow. The new date for  
>our hui is Friday, 30 May 2008. 
Tuesday, 3 June 2008 
Yes it did happen on 30 May. Not as planned of course.  
I have now finished the fieldwork and only have some transcribing to do and 
lots of thinking. They all seems happy with the letter I had sent them and the 
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conversations we had that day, rounded out my understandings about why 
things were the way they were. I have organised to go back once every 6 months 
to discuss my progress with them.  
I was given some great direction about my audience and asked some tough 
questions about why only women. I answered them to their satisfaction and I 
think that the dichotomy between their lived experience and the fact that there 
were only women made my choice all the more relevant. 
I completed Phase One of my fieldwork at the end of March 2008 and the second 
phase group hui took place on 31 May 2008. Given the logistical nightmare of 
meeting with the three research participants during the data collection phase I 
have no idea why I thought I was going to be able to see them every six months 
there after. I did get back to see them once but they could not all get together then 
and now I e-mail them a couple of times a year to keep them abreast of my 
progress. 
Two competing aspects of my personality were highlighted during the data 
collection phase of my doctorate. On the one hand, if I had a plan I did everything 
possible to adhere to it and it took a great deal of effort to let go and relax as my 
dates came and went unmet. On the other hand, if there was no plan or a loose one 
I was very happy to let things unfold. Both aspects were congruent with the use of 
the principles and guidelines of Kaupapa Māori methodology.  
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Toi te kupu, toi te mana, toi te whenua 
The language, the culture and the land will always be 
there 
 
Guidelines: 
Kia tupato - be cautious  
Ko te mana ko te kupu - to walk the talk, that is to act with integrity 
Whāia te iti kahurangi - perseverance, effort and professionalism 
Kaua e mahaki - don’t flaunt your knowledge - share it for the benefit of the 
community 
 
If we are to live as Māori and engage in the world as Durie (2001) described one 
of the goals of the Hui Taumata 2001, then cultural continuity is imperative and 
the guidelines remind us of how we can live our culture and engage with the 
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research world around us. Miriama, Liz and Rose embodied cultural continuance 
and by following their lead and recognising their cues, the process worked out 
perfectly. Within the principle of cultural continuance, in time, I found my own 
rhythm and began to trust myself. 
Kia tupato - be cautious 
I was cautious, but I think it is possible to be over-cautious. Because I was not 
completely familiar with the tikanga of the Wairoa area, I watched and listened 
carefully. Because I was in awe of the research participants, I was often nervous 
and that held me back from expressing myself fully. I knew they had my best 
interests at heart, and I wanted to do my absolute best by them. They were, of 
course, honouring me by sharing precious knowledge. 
Wed, 10 Oct 2007 (email to Supervisors) 
>I have my last Phase 1 visit with Rose and go up for my last with  
>Liz next Tuesday.  
>Then the Tuesday after I am booked to see Miriama  
>(initial visit) to organise a sessions schedule. I hope I can see  
>her 3 times before the end of the year. Rose has put forward some  
>ideas for Phase 2 so I will ask the same of Liz and Miriama and  
>together we will no doubt have a great foundation for interesting  
>discussion. Because Rose and Liz are coming from such different  
>places, (no doubt Miriama will be the same) I am interested in  
>exploring and celebrating the differences in Phase 2. But who knows  
>what will happen? 
Ko te mana ko te kupu - to walk the talk, that is to act with integrity 
This guideline can make or break a relationship. I was at great pains to meet all 
my commitments. It was exhausting at times, especially when I was completing a 
transcript for my next visit, but it was worthwhile. During those late night 
transcribing sessions, I was relieved that we were following their timetable (noho 
puku), not mine. When the sessions were two months apart, I breathed a sigh of 
relief and let go of my carefully worked plan.  
Friday, 6 July 2007 (Journal entry) 
We fleshed out what had been covered first time round and have made a 
commitment to focus on pedagogy next time. I am going to email the transcript 
to her a week before so she has time to review it before the next session. 
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Thinking a great deal about our conversation and after the session with Liz, one 
conclusion is that I probably don't need to line anything up until I have had the 
pedagogy discussion with all of them. Although each session with one person is 
informing my next session with another so there is some cross-fertilization. In 
fact, this process is beginning to feel like a river flowing from the headwaters to 
the sea, to which various people are tributaries as it flows to the sea. 
I soon realised that if we continued to review the previous session we would never 
reach the end. So, although initially I felt it was important to ensure all my 
information was full and accurate as I interpreted acting with integrity to be, I had 
to be pragmatic and trust enough information and wisdom was in the river of data 
flow already. I could still be in integrity in the use of the data gathered. 
Whāia te iti kahurangi - perseverance, effort and professionalism 
The full whakataukī from which the guideline comes is ‘Whāia e koe te iti 
kahurangi; ki te tuohu koe, me maunga teitei. Pursue your treasured aspirations 
and if you falter let it be only to insurmountable difficulties’ (Moorfield n.d.). 
There was a great deal of trust and perseverance in finding my last participant. I 
had always thought that the right person would come from my research work with 
Liz and Rose, and one day she walked into the office while I was talking to Liz. 
Friday, 6 July 2007 (Journal entry) 
I still have not made contact with my next participant although I know she  
is willing to hear me out. I’ll try contact again this weekend. 
It was two more months before I reached Miriama in November 2007. I had 
already completed my conversations with Liz and Rose by then. After numerous 
phone calls and wavering between finding someone else and persevering, I 
realised that just because it feels right that doesn’t mean it is going to be easy.  
Countless times I wanted to give up because it was all too hard but this guideline, 
whāia te iti kahurangi, kept me going.  
Monday, 25 February 2008 (Journal entry) 
I had my last trip to Wairoa for Phase 1 on Friday. Whew what a relief.  
They are all willing to get together in Phase 2 but there are a few things I need 
to do before that happens 
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1. This week I am taking a break from study.  
2. Next week I will start transcribing the last session for each of the research 
participants - about between 3 and 4 hours of recording. 
3. Figure out what to do next. 
I am still hopeful that I can get together with the participants in May and June. 
Topics I would like to explore in the first call to John and Terry: 
a. How do I proceed with the analysis - what am I looking for, and how do I 
look? 
b. Is my time frame doable? 
c. My Methodology journal - do I need to reflect on what I have so far? 
I made plans, lists and timetables to keep a veneer of ‘control’ on the process and 
to suppress the over riding message in my head that it was ‘all too hard’. The 
group session was scheduled, and deferred because of a tangi, but by then, I was 
going with the flow. I had learnt the lessons and at the end of the data collection 
phase, the Kaupapa Māori principles and guidelines were keeping me sane and 
engaged.  
The time I put into the transcript presentation was worthwhile - I had each 
transcript bound and colour coded so I did not have to use names, for even though 
the research participants had agreed to be named, I just thought it was respectful. I 
felt the presentation truly honoured the research participants’ words. I kept in 
letter, e-mail and telephone contact and left a full set of their individual transcripts 
with them. 
Kaua e māhaki - don’t flaunt your knowledge - share it for the benefit of the 
community. 
When I consider that my knowledge in the field I am researching would probably 
not even fit on one of my research participants’ thumbnails this was an easy 
guideline to follow. Although humility is at the base of this guideline, I feel that 
expertise is to be shared and so this guideline made me nervous. I know that 
humility and the sharing of expertise exist easily together in the Māori context but 
my colonised self could not reconcile the sense of arrogance of blowing my own 
trumpet. Kaore te kūmara e whaakii ana tana reka, the kūmara does not say how 
sweet it is, but the feats of the person increase the mana of the whānau so to hold 
onto knowledge is selfish and unworthy.  
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My research participants certainly wanted their wisdom shared for the benefit of 
the community and my reticence was more about my desire to do a great job with 
their knowledge rather than wanting to keep that knowledge all to myself. This 
thesis is one way of sharing Miriama’s, Liz’s and Rose’s knowledge and wisdom 
about pedagogy. 
6.5. Concluding words 
The Kaupapa Māori principles and guidelines that supported me through data 
collection have informed every aspect of my PhD candidature. I felt secure with 
the methodology and comfortable with the Kaupapa Māori way of monitoring my 
practice at every stage. The principles and guidelines did not, however, ensure 
that I would avoid difficult moments, worry and angst, but they did offer the 
wisdom upon which to reflect on events, make choices and decisions, and then 
proceed. I learnt a great deal and found Kaupapa Māori to be a robust and relevant 
research methodology. 
There is a saying in Māori, tuia i runga, tuia i raro - weave from above, weave 
from below. I spent the early, middle and late phases of my PhD candidature 
weaving elements from above and below. The threads of wisdom from the past, 
the present and the future, which in Māori terms exist all in the same space or 
place, were woven together to make a garment in the form of a thesis. The 
Kaupapa Māori principles and guidelines are the warp of the garment. The various 
contributions from Miriama, Liz and Rose and all others who have supported me 
are the weft that has made the unique and beautiful garment that can be worn by 
anyone who may choose to.  
I gained more confidence within the methodology, as I moved further into my 
candidature. As I grew through the learning process, I recognised the Western 
trained perspective in my earlier work. I may not be able to change those aspects 
of my thinking easily but Kaupapa Māori research methodology enabled me to 
train my Māori perspective. I gained in confidence and saw possibilities for the 
future that allows Māori perspectives a voice through Kaupapa Māori research. 
Every piece of Kaupapa Māori research adds new information to the Kaupapa 
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Māori research landscape and it is my desire to contribute to the discourse in the 
writing of my experience.  
As I draw the Kete chapters to a close I look towards the next exciting part of this 
thesis but rather than discuss what is to come here, I will leave that for the 
Hononga which makes the links between the first and second parts of this thesis. 
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Hononga 
He kapiti hono, he tātai hono: That which is joined together becomes an unbroken 
line. All that has come before in this thesis has been in preparation for what is to 
follow. In this link I summarise the strands from the Kete chapters and introduce 
the Taonga chapters. 
In the Prelude to the Kete I introduced concepts and ideas that informed the three 
Kete chapters. Kete 1 located the research in the context of Māori and non-Māori 
learning and teaching contexts past and present. Kete 2 established the parameters 
and processes of the research. Kete 3 recounted my personal journey with 
Kaupapa Māori methodology to demonstrate the practicalities of using Kaupapa 
Māori as research methodology. Together the Kete chapters form both a strong 
container for the data which I have come to view as taonga and add to the stories 
of researchers using Kaupapa Māori principles as research methodology. Māori 
used kete in a number of ways both sacred and ordinary. A properly formed kete 
could be a container for taonga. In this thesis I view the Kete chapters as the 
receptacle for the data, taonga, and discussion generated by that taonga. 
As with the Prelude to the Kete, the Prelude to the Taonga introduces concepts 
and ideas that inform the Taonga chapters. In Taonga 1, 2 and 3, I develop the 
taonga in three different ways to highlight three significant threads that emerged 
from my conversations with Miriama, Liz and Rose. These threads are the ways 
of being, knowing and doing intrinsic to each of the research participants and their 
whānau and hapū.  
Taonga 1 considers the idea that what the Māori women educators learnt during 
their journey through life began in their early years, wove through all the changes 
and helped them to adapt to the world as it changed around them. They all had a 
close and strong relationship with their kuia and koroua. Each woman honoured 
her elders. I could hear it in their voices and I could see it in their faces when they 
spoke of their kuia and koroua. They clearly remembered the lessons they learned 
from them and could state on many occasions how those lessons had impacted on 
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their lives. The lessons influenced how they lived and what they understood to be 
important. 
Taonga 2 asserts that every place was a learning and teaching place. Indigenous 
cultures across the world tried to retain and reclaim their past as other cultural 
values replaced their own as the ‘hegemonic worldview’ (Grande 2004; p. 7). 
These three Māori women educators saw every place as a learning and teaching 
place. It could be argued that of course it would be so because they are all 
educators but in fact Miriama, Liz and Rose have been outside what most New 
Zealanders would consider an education setting for quite some time. Further, 
Miriama was a Te Ātārangi facilitator in the late 1970s and early 1980s. Contexts 
and changing times have not altered the research participants’ worldviews or their 
underlying practice. 
Taonga 3 goes to the heart of the matter and examines the relational values that 
the data reveals. Evident in the significance whānau, hapū and iwi place on 
greeting and farewelling protocols, building and maintaining relationships are 
paramount. Similarly, Miriama, Liz and Rose held manaakitanga and 
whanaungatanga to be fundamental to any learning and teaching context. Taonga 
3 goes further claiming that in the learning and teaching relationship it is not 
enough to know the basic details about a person, one must fully engage oneself in 
the relationship. 
Together, the Taonga chapters and the preceding chapters provide all that are 
required to discuss the findings and develop the Whatu metaphor in Chapter 11. 
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Chapter 7 Prelude to the Taonga 
 
7.1. Introduction 
Ka pā a Tangitū, ka huaki a Maungaharuru; ka pā a Maungaharuru, ka huaki a 
Tangitū: when Tangitū is closed Maungaharuru is open; when Maungaharuru is 
closed Tangitū is open. Tangitū is a fishing ground in Hawke Bay, just north of 
Napier where at certain times of year one could always be assured of a catch. At 
other times of the year, the fishing ground was left to recover, and at that time, 
birds and fruits were abundant in the Maungaharuru a mountain range to the West 
of Napier. In times of abundance, it is sometimes difficult to know when to leave 
off harvesting and it is with that in mind I enter the analysis and findings part of 
this thesis. The research participants provided such a wealth of wonderful stories 
that I found it almost impossible to do anything other than place them in my thesis 
unadorned by anything other than white space. But I came to recognise that the 
story that I am telling is my story of Māori women educators’ pedagogy and 
Miriama’s, Liz’s and Rose’s stories are the catalyst that has advanced my story to 
an unimagined level. 
The stories being told in the Taonga chapters encapsulate three strands that shone 
through in the research participants’ kōrero. However, there were vital elements 
that did not fit into the Taonga chapters that both inform those chapters and add to 
the story of Māori women educators’ pedagogy. I include these strands in this 
chapter. 
As expanded upon later, weaving has been an ongoing thread running through this 
thesis: this chapter focuses on the metaphor of weaving. The metaphor weaves 
through the Taonga chapters and becomes the primary focus of Chapter 11 
Weaving Māori Women Educators’ Pedagogy, which discusses the findings of the 
Taonga chapters. 
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7.2. Context 
Home was the primary site of learning for each of the research participants. Home 
encompassed the immediate household, the whole whānau and hapū, the marae 
and the local surrounding environment. What they learnt in those environments 
was shaped by the values instilled within the household, whānau and hapū and 
what they needed to know and understand, to live within their home, and to 
progress on to future roles. Miriama, Liz and Rose grew up in a world that was 
warm with love, a world that was secure while rapidly changing. As ever, their 
whānau made decisions about their futures on a regular basis. Their tikanga was 
being challenged constantly as they had to deal with new situations. Their whānau 
had to adapt to reducing land holdings after confiscations in the latter part of the 
1800s. They had to cope with the effects of losing men to the Second World War 
as their whānau were killed in action or chose not to return home after the war. 
Then whānau and hapū saw their confiscated land converted into land parcels for 
returned servicemen who were generally not Māori and not originally from Te 
Wairoa.  
Liz: The Pākehā influx got to Nuhaka in the early 1900s. But the majority 
came in after the Second World War. We had this big influx into Nuhaka, 
before that you would have counted them [on one hand]. They were down 
Omana Road, they were from Ireland, they had got farms.  
The whānau often did not have enough land to be self-sufficient and often instead 
of going to the fields, fishing grounds or forest to gather food and supplies for the 
whānau and hapū, men and women took employment with their new neighbours. 
When work within the district was not available men and women left to find work 
elsewhere. Until the second half of the 20th Century in Te Wairoa, such 
arrangements with local or distant employers did not greatly affect the family flow 
of knowledge from one generation to the next. In general, in this first shift away 
from seasonal living, only the type of work changed and instead of finding all 
their own food and making their own clothes for example, such things were 
bought with earnings. Liz and Rose experienced the first shift. Liz’s mother 
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worked away from the home during the day and some of Rose’s whaea and matua 
were employed away from the family homestead. Kuia and koroua influenced 
those children left at home during the day but they still saw their whaea and matua 
in the evenings so the continuity of whānau continued. 
The second shift away from seasonal living disrupted whānau and hapū life and 
the education flow from one generation to the next. As pressures on resources 
mounted, parents and children moved away from their tūrangawaewae, to be 
closer to their workplace. This left the kuia and koroua at home to be visited 
occasionally by their children and mokopuna. Once a family was away from their 
tūrangawaewae there was no guarantee that the connection would remain strong. 
For various reasons it could be difficult to get home and the continuity could be 
lost. 
In childhood, Miriama experienced the second shift. Miriama’s father Tame 
Cooper moved away from his home, with his family, to be near his work. In the 
context of other more distant examples of urbanisation, the Cooper whānau shift 
was tiny, being within the same district, but it was enough to change the decision-
making process and the choices that could be made. The Cooper whānau kept 
involved in whānau and hapū affairs and although soon after Miriama’s birth the 
family changed their religion, from Ringatū to Mihingare, they still went to hapū 
meetings held at Ringatū church and were still actively involved at their mārae. 
Miriama even spent some time living with her grandmother and going to the 
school near their marae. She made the following comment to illustrate the 
importance of the whānau’s connection to their tūrangawaewae.  
Miriama: As a child, I didn’t really live in the marae itself, I actually lived 
about 5 miles away, because my father was working in the timber mill. The 
only time I had anything to do with the marae was when we went to stay 
with our kuia, because she lived in the house up the top on the hill. 
Anything that happened down at the marae, we would all go down to it. 
Through these various shifts all three whānau adapted and survived. Miriama, Liz 
and Rose embarked on their own journeys out of their regions. None of the 
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research participants were the first to leave home to be educated elsewhere and at 
least one whānau member from the previous generation was educated in a Māori 
boarding school. There was one marked difference though between the research 
participants and the previous generation and that was that they only returned home 
for good after they had completed tertiary education, married, raised families and 
enjoyed careers.  
The changing world they experienced gave each participant a unique perspective 
that included both their whānau and hapū and general Aotearoa experiences. The 
next section explores elements of pedagogy and related matters. 
7.3. Perspectives on Pedagogy 
It was difficult to find one word or phrase in Māori for ‘pedagogy’. In her 
Master’s thesis Ka’ai coined the phrase ‘Te hiringa taketake’ for ‘Maori 
pedagogy’ (Ka'ai 1990) literally translated as ‘hiranga’ directly into the words 
‘superiority’,’ excellence’, importance’ and ‘taketake’ to mean ‘long established’, 
‘original’ or ‘ancient’ (Moorfield 2011). We are really none the wiser about the 
specific meaning of Māori pedagogy, but we are left with the undeniable 
understanding that Māori pedagogy as defined by Ka’ai is highly prized and thus 
has deep cultural roots. Rose used the phrase ‘taku toi ora, it’s my entire life’ to 
express her understanding of pedagogy. But Miriama, Liz and I were not able to 
get to a clear picture that summarised the meaning of pedagogy within the Māori 
universe and provided a Māori term that sufficed. I now surmise that it was 
because of the diversity encapsulated in Rose’s definition that we could not find 
another definition that satisfied us. ‘Taku toi ora’ follows the tradition of the 
Continental European definition of ways of thinking about pedagogy that 
encompasses a wide range of elements related to learning and teaching 
(Alexander 2008).  
Pedagogy in the words of Rose ‘is everything’. 
Rose: When we think of life itself, I see that as pedagogy I just can’t 
separate. Life is full of challenges, it’s awesome, it’s never-ending, there 
are just so many angles to it. If I were to try and find a Māori word, taku 
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toi ora, it’s my entire life. My whole being. That’s what I would see as my 
pedagogy. I can’t separate teaching and learning from each other. I’m 
learning and teaching all the time. There’s always something going on, 
even when I’m sitting here and even in discussion there’s learning and 
teaching going on.  
So, for me, even in my sleeping hours there are still things happening to 
me. For example, in the meeting house, you would swear that some 
people were snoring and were sleeping. And yet, if some issue cropped 
up, that a particular person was linked into, or was keen on, they just 
shot up, straight up on their feet and came straight into the discussion. 
For me, that is the norm. It’s being able to tune in just like that. I can do 
that. I can be asleep, something can happen, and I can come right into 
the situation just like that. So, that for me my whole life is pedagogic. I 
can’t see anything outside it. Because everything that I link into moves 
in infinite directions. There’s no limit whatsoever.  
The importance of Rose’s understanding of pedagogy is not only in the idea that 
the whole of her life is pedagogic but also the idea that whether we are engaged or 
not we are always open to learning and teaching. Rose would probably say that 
not only are we open to learning and teaching, but whether we know it or not we 
are actively seeking opportunities for learning and teaching and taking advantage 
of all those opportunities. We could look at the information about education in 
Aotearoa, presented in Chapter 4 through Rose’s lens and analyse such material 
differently. Rather than looking at Aotearoa education in terms of failure, 
meaning no learning or no learning and teaching has taken place, we could 
assume that learning and teaching is always taking place. We would recognise 
that some of the time we were not very good at showing what learning and 
teaching had taken place, and we were not very good at ensuring that the expected 
learning and teaching had occurred. 
Rose: When we start thinking about education, education for me, it’s 
limitless. We can educate ourselves, whether it be good or bad, in 
someone else’s terms, but it’s going on all the time. We’re learning, we’re 
teaching. I’m always teaching myself. Sometimes I have to re-teach 
myself.  
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When I think of some of our waiata, I think of some of the karakia, it’s 
going back and reinforcing the things that I learnt a long time ago. So, for 
me pedagogy is such as life itself, is continuous, and is infinite. There is 
no limit. That’s my understanding of it. Because if you’re going to lead 
me to a table, or lead me somewhere in terms of learning something, I’m 
learning something on the way. Not just going to that particular area to 
learn. There are things that happen along the way as well. 
The three baskets of knowledge Rose spoke of related to the story of the gifting of 
knowledge and its structure to humanity, related in Chapter 4. Here Rose shows 
that in her pedagogy the baskets of knowledge are in every cell of the body and 
extends that understanding out to the idea that all knowledge is available to us all, 
within us. The knowledge passed to Rose from her ancestors enabled Rose to 
understand the world to a cellular level within her paradigm. Rose’s knowledge 
had a continuity that never wavered and for every modern day issue or event there 
was a way of understanding it with the tools and wisdom from Rose’s ancestors. 
Rose had an in-depth understanding of the working of the brain as shown by her 
stories about the various associated gods and their characteristics. 
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'$'!-'!-
$+
Rose: Mātauranga is related to Tūmātauenga. Mātauranga links into the 
left brain, which is Tūmātauenga, and then that true obedience that I 
was telling you about, links into Rongo the right brain. And if you have 
that whole brain working for you, then you get Tāne Maurangi, takes you 
to the highest possible level and we call that the twelfth plane, te 
Toihanga o ngā Rangi.  
(''!-$"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Rose: Te huri atu ki te wairua o Rongo. [Translation: Turn to peace and 
humility]. 
($!%+
Rose: It links in. The whole three are involved, Mātau-ranga.  
We’re weaving this together. Matau is ‘the right’, but it’s also Mātau ‘us’. 
So, you might talk about Tumātauenga. But, who else does he link into? 
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He links into Rongo, he links into Tānemaurangi, so here you have the 
three.  
We have that a lot. We have the three hearts of te wheke, we have the 
three baskets of knowledge in every cell of our body, but here’s another 
example of the triangle. Tūmātauenga, Rongo and Tānemaurangi. So, 
tānemaurangi can take you to the level of super-consciousness. For me 
it’s still involved, it’s still pedagogy. 
When Liz and I were discussing a dictionary definition of pedagogy, that is, ‘the 
art or science of teaching’ Liz added: 
I also believe it goes that next step further, saying ‘how a good teacher knows 
when their pupil is ready to actually take on an extra role. A good teacher 
realises, when it is time, to let their little birds fly. If they are ready to fly, then 
you’ve got to let them fly and I think sometimes teachers hold. I feel that 
maybe they’re a little bit reluctant to give that student that feeling, because it 
makes them redundant. 
Miriama, Liz and Rose had a wealth of knowledge of learning and teaching. They 
were clear about their own philosophies and ways of learning and teaching but not 
always so clear about how those philosophies and ways related to their pedagogy. 
An issue evident during the research coversations were the complexities of 
transferring English language terms into the Māori context. Examples of such 
terms are ‘holistic learning’ and ‘whole brain learning’. I briefly consider my 
participants’ responses to these western education-related concepts. 
When I brought up the term ‘holistic learning’ in our kōrero, Miriama initially 
rejected the term as a Pākeha term and not relevant to the Māori context. After 
further reflection Miriama made a connection between holistic learning and 
Durie’s (1998) Whare Tapa Wha model described in Chapter 4.  
Miriama: Holistic learning was happening, back then but we never talked 
about holistic learning in our growing up, we were doing it. We never talked 
about it. We did it. I’ll give you an example. When I went from Te Reinga, 
from the bush, ngāhere, all of that was being practised out there. And from 
there to Hukarere, which was, ok, another structure of mainstream 
learning, even though it was a Māori girls’ college. We were taught te reo 
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there, and doing the kapa haka and all of that sort of stuff, to me that was 
part of it. But, it still was not the holistic learning, because, we were not 
ever taken to the marae to learn all that tikanga.  
Without any really formal sitting down and teaching. As children, we were 
brought up with it and learnt. So, that’s what I call holistic learning. 
Because we were getting the taha wairua, we were getting the taha tinana, 
we were getting the taha hinengaro, and the taha whānau. 
By using Durie’s (1998) Whare Tapa Wha model, Miriama went some way to 
reconfirming her initial comment that holistic learning was a Pākehā concept 
because the model itself was developed in an attempt to put Māori concepts into a 
model that Pākehā and Māori could apply to the health services in Aotearoa. What 
Miriama was getting across may not have been holistic learning as expressed in 
Durie’s model but it was a kind of learning that encompassed a broad range of 
aspects of whānau and hapū life. 
Another term used in Western contexts of education is ‘whole brain learning’. 
Rose referred to whole brain learning as a natural and normal part of her life with 
her whānau and hapū. The elder tohuna of the Kura Huna ensured Rose gained 
deep knowledge and understanding of the brain and how it works. When 
describing how she defended herself from attacks on her psyche, she averred that 
she did not attack. 
Rose: That sort of psyche’s very powerful because all you know is if 
people attack you, because you link into the oneness they can’t hit you. 
When we talk about teaching, I learnt alongside both men and women. I 
lived in a situation where we had 5 generations, living together. There 
was no separation of generations. There was no separation of gender. 
That’s the world I come from in terms of education. They believed in first 
hand, people learning from first hand experiences, simple. Nothing 
complex.  
They also practised and believed in whole brain learning so when you 
said ‘kia piri pūmau a Tumatauenga me Rongo, kia puta mai ko Tāne-
maurangi, ka tae e koe te hoki atu ki ngā Rangi-tu-haha, ka tae e koe te 
haere koe ki ētahi atu whetū,’ you can link into the super-consciousness 
by using your whole brain. Now that was given, no sweat. The ‘West’ is 
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only starting to tap into that area. It doesn’t mean that they’re not 
capable, of course they are. The whole of humanity is capable of linking 
into the universal consciousness. But, those cultures that have moved 
into using props and all this stuff have deviated and have moved too far 
away from that central point.  
So, when you think of my education there is no limit to it, none what so 
ever. There is no limit to the aristocracy of the mind. There is no limit to 
a person who has whole brain learning and I did not learn whole brain 
learning from the Western world. I came into the Western system with 
my whole brain working for me, because of the way I had been taught by 
my mentors – they were what we call Maunga Kōrero - speaking 
mountains. But you see not only did they share what they knew and 
understood but they also respected me.  
So, for me when we talk about education, it’s very simple, it’s both. Both 
genders and all generations working together. You don’t get that in the 
Western world. You have separation. You have women separated from 
the men, generations separated from each other. There’s a marked 
difference. The fact that at home right now we’ve got four generations 
living together. That would be the marked difference.  
Rose had a deep and expansive understanding of her pedagogy and in the previous 
quotation explored many of the strands of her pedagogy. Not only were both 
genders part of the learning community but so were multiple generations. First 
hand experience was the primary mode of learning, ‘nothing complex’, but the 
fields of learning from the simple everyday tasks to the links to super-
consciousness were indeed complex. 
7.3.1. Tikanga and Māori Pedagogy 
Ko te kai rapu, ko ia te kite. He/she who seeks will find. Don’t sit back, have a go 
and experience it. Māori research methodology emerged from tikanga Māori 
(Bishop & Glynn 1999; Cram 2001; Smith 2003; Smith 1999). It was by returning 
to tikanga Māori that Māori researchers were able to develop the theories and 
guidelines that inform Māori research methodologies. The principles Māori 
researchers developed and my own and my parents’ understanding of tikanga 
Māori informed the Kaupapa Māori research methodology used in this research. 
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Similarly, I found in my research that Māori women educators’ pedagogy 
emerged from tikanga Māori. Not only did Māori women educators’ pedagogy 
emerge from tikanga Māori but their pedagogy was in constant ‘dialogue’ with 
tikanga.  
At the heart of tikanga Māori is whanaungatanga. So, making connections, and 
building and maintaining relationships weave through Māori pedagogy. 
Throughout our conversations, the participants and I always spoke of learning and 
teaching together. This was not because the concepts sometimes shared the same 
Māori word, ako, but because both concepts inhabit the same space. One only 
exists with the other. 
7.4. Ako, Whakaako 
In Rose’s pedagogy ako is learning and teaching and she went so far as to claim 
that the term ‘kaiwhakaako’ only applied to people who were forcing their 
teaching upon another person and for Rose kaiwhakaako always had a negative 
connotation. 
Rose: For us we only have one word for both learning and teaching and 
that is ‘ako.’ What we have within that word ‘ako’ is the energy of the 
divine mother and the divine father, in terms of our learning.  
’Whaka’ to us is a prefix. Like, all I know is ‘i ako ahau, ki te raranga’. ‘I 
ako ahau, ki te tuhituhi’. ‘I ako ahau.’ Kaore i ahau mai te tangata ki te 
whakaako i āhau. Ko ahau tonu ki te ako ia.  
I learnt to weave, I learnt to write I learnt… Not, ‘the person came to 
teach me’. I am still learning.  
So, what I’m saying is, that no one came to teach me. I was learning and 
teaching myself. Writing, reading, all those things. There wasn’t some 
one that came, like an initiator or whatever. You did have people who 
could support you, but, at the end of the day, number one is the one that 
has to do the teaching and the learning. If you really want to do that. The 
only time that I’ll use something like whakaako is when you have a 
teacher that you can’t stand, but you have to try and pretend that you 
are listening and you are following them.  
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Liz: ‘Ako’ and ‘whakaako’, ki ahau, they should not be two the same. One is 
‘ako,’ to learn, the other one is ‘whakaako,’ to teach. Koira, ki te whakaako, to 
teach, you’re a kaiwhakaako. My old people used those two words quite 
separately, but today, I’m hearing them bundled together. That might be in 
some instances and in some areas pea, but ko te ‘ako,’ you’re the learner and 
of course, ko te ‘kaiwhakaako,’ well ko ēra te take, ko te ‘whakaako,’ you’re 
teaching. So, I actually do see a difference in the two kupu. But, of course, I 
know that it’s in the dictionaries, it’s everywhere as ‘ako’ and ‘to learn or to 
teach’ and I don’t know where the ‘whakaako’ has gone.  
They are they’re inseparable, to a certain extent. That’s the learning and the 
teaching process. I do believe that there is a time, they do fuse together, they 
do come together.  
Te kaiwhakaako needs to really be sure, what is it that I want to get across. 
In other words, they need to have that knowledge of what it is they want to 
put across. If they haven’t got the knowledge and they’re trying to put, you 
know, and a question pops up and you’re caught in that midstream.  
Rose wrote of ako in her seminal work ‘Ako: concepts of learning in the Maori 
tradition’ (Pere 1982). Since, that work and her later work ‘Te Wheke’ (Pere 
1991)  have been utilised by educationalists and educational organisations in a 
desire to unravel Māori ideology with regard to education, learning and teaching 
(Bishop 1996; Bishop et al. 2003; Bishop & Glynn 1999; Ministry of Education 
2009; Ministry of Health 2012). Ako has come to mean both to learn and to teach 
(Moorfield 2011). The Ministry of Education have adopted this meaning but 
prefaced it with the term ‘reciprocal learning’ (Bishop & Glynn 1999, p. 170). 
Rose (Pere 1982) pointed out that Māori as whānau, hapū and iwi had much more 
diversity in their understandings of te reo terminology than direct translation 
could derive. In some older Māori dictionaries, the definitions do include Liz’s 
understanding of the terms ‘ako’, ‘whakaako’ and ‘kaiwhakaako’ (Williams 
1957). Whether ako was to learn and to teach or ako was the root word for a 
number of words connected with learning and teaching, there was constant 
overlapping and regular weaving together of ideas. 
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7.5. Interlinked Pairs 
The interlinking of learning and teaching brought to mind other conversations I 
had with the research participants of other Māori interlinked pairs pertinent to this 
discussion of pedagogy and learning and teaching. One such interlinked pair ngā 
kauae runga and ngā kauae raro, the celestial and terrestial knowledge, were 
described in Chapter 4. Rose described another interlink related to learning and 
teaching, Tumatauenga and Hinengaro. Tumatauenga is the masculine, left side of 
the brain and Hinengaro is the feminine, right side of the brain. As in all other 
aspects of her philosophy of life, Rose was clear that these two separate aspects 
work together, stand side by side.  
Next is not an interlinked pair but a detail that connects learning and teaching to 
the Whatu metaphor I outline later in this chapter. A connection to weaving 
emerged during the research because Hine te Iwaiwa, a sister of Hinengaro and 
Tumatauenga, was the goddess of women’s matters including weaving and 
childbirth. She presided over te Whare Pora where students learnt the art of 
weaving. When a female child was born, she was often dedicated to Hine te 
Iwaiwa. Although there was no restriction on whether males or females could take 
up the art of weaving, most of our preeminent Māori weavers to this day are 
indeed women. They kept ngā whatu and rāranga alive. These women brought it 
back from the brink when it looked as though it would be lost in the process of 
colonisation of Aotearoa.  
7.6. Perspectives on Educational divisions 
Most educationalists would be familiar with the divisions in Western education of 
formal, non-formal and informal education or learning. Certainly, in Aotearoa, 
these divisions have been used to clarify types of education and to differentiate 
funding streams. The Human Rights Commission offered the following useful 
definitions: 
• Education can occur in formal, non-formal or informal contexts. In Aotearoa New 
Zealand,  
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 formal education extends from early childhood education, through primary and 
secondary school, to tertiary education. It is curriculum-based and includes general 
academic studies and technical and professional training. 
 non-formal education involves organised educational activity usually outside the 
formal system. It is designed for specific learning groups with particular learning 
objectives. Non-formal education can include work-based education and training, 
and adult and community education. 
• In contrast informal education is an unorganised and often unintentional lifelong 
process where individuals acquire attitudes, values, skills and knowledge from their 
experiences and the educative influences and resources in their environment. (Human 
Rights Commission 2008) 
 
Such divisions have left much of what Māori see as important outside the 
institutionalised and resourced education structure utilised in Aotearoa. Formal, 
non-formal and informal categories do not work in the Māori educational context. 
In my conversations with Miriama, Liz and Rose it was clear that whether the 
context was the whānau, the classroom or the world and ultimately the universe, 
learning and teaching was purposeful and generally not ‘unorganised’ or 
‘unintentional’. It is not surprising that such purposefulness would exist amongst 
the three Māori educators, but as stated previously, conscious choices were 
constantly being made about the future needs of children in a whānau whatever 
the circumstances of the whānau members. Given that whakapapa is the central 
element of tikanga it is not surprising that along with feeding and sheltering, 
ensuring the next generation is adequately prepared for the future is a primary 
concern of the whānau and hapū. 
In this thesis, I have chosen not to categorise the modes of education using the 
labels formal, informal and non-formal. The words may occur but they are by no 
means meant to imply a category of any sort. Rather than divide into categories, I 
take the theme of weaving that emerges throughout this thesis and use the 
relational nature of Māori tikanga as the basis for describing Māori women 
educators’ pedagogy. 
7.7. The Metaphor of Weaving 
In this chapter, a metaphor of whatu describes aspects of Māori women educators’ 
pedagogy and relational elements of pedagogy evident in Miriama’s, Liz’s and 
Rose’s experiences as educators. Like ngā kauae runga and ngā kauae raro, and 
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the elements of weaving: the whenu, warp, and aho, weft, are sturdiest when they 
are both engaged together. Like ngā kauae runga and ngā kauae raro, in each 
whatu, one is immutable, the whenu, established at the beginning of any weaving 
in preparation for the other which is changeable. The aho develop and change 
throughout the weaving, just as the learning and teaching is adapted and changed 
during a learning and teaching experience. But like the variations amongst 
whānau, hapū and iwi, the whenu vary depending upon the fibre used. 
7.7.1. Ngā Whatu 
Whatu is a traditional Māori finger weaving technique used primarily to make 
cloaks and the tops of piupiu. Feathers and tassels were sometimes woven in with 
each aho to create diversity of colour texture. A later inovation of whatu, tāniko, 
developed to create colourful designs greatly influenced my development of the 
Whatu metaphor.  
Muka is the foundational fibre of whatu. Muka is made up of the long fibres that 
remains when the rest of the flax leaf is stripped away. The whakatauakī above 
describes the diversity of the pā harakeke’s usefulness for the whānau and hapū. It 
is no wonder then that activities using the flax bush have been foundational in a 
number of metaphors in many aspects of Aotearoa society.  
The metaphor of weaving has been used in a variety of educational contexts. Te 
Whāriki the national early childhood curriculum, Te Korowai Ākonga the 
Bachelor of Teaching degree at te Wānanga o Aotearoa are but two examples. In 
each case the product is woven.  
The raw materials of whatu were natural fibre, prepared from plants that grew 
near the kāinga, plants such as harakeke, wharariki, tī kōuka, tōī, pīngao and 
kiekie (Puketapu-Hetet 1989). An expert weaver could create intricate weavings 
with no equipment to support the weaving, but sometimes weavers used two 
weaving pegs, turuturu whatu, stuck in the ground to secure the top of the work.  
The first step in the weaving process was to prepare your muka. Rau were 
softened in various ways and shredded to size. Muka was prepared by stripping 
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back the plant material to its fibrous core. Various other processes may have been 
required to soften the muka before it was ready to weave. Each weaving was 
made with whatu aho pātahi, single twist of muka, or the whatu aho rua, double 
twist. The double twists were generally used for fine work and single twists for 
other types such as rain cloaks (Puketapu-Hetet 1989). To start any piece of 
weaving the weaver used either the whatu aho pātahi, single twist of muka, or the 
whatu aho rua. This first row which I have called aho tuatahi secured each whenu 
at the top of the weaving. The next row known as te aho tapu, the sacred thread, or 
te aho matua, the senior thread, established the first line of pattern. In some 
traditions, the weaver was expected to be silent while weaving te aho matua. From 
the aho matua the pattern flowed. With the various techniques of weaving 
employed by early Māori, including whatu, a weaver could fabricate all the 
requirements of a whānau, and/or hapū from clothing to mats, containers to 
fishing nets and traps. 
It is important in weaving that a weaver’s first piece is completed. The wisdom is 
that if you do not finish your first piece you will never do well as a weaver. The 
same could apply to learning and teaching, if your first learning experience is 
unfinished or unsuccessful then that could well affect future attempts. 
7.8. Taonga Chapters 
In the three Taonga chapters that follow this Prelude and in Chapter 11 Weaving 
Māori Women Educators’ Pedagogy that follows on from the Taonga chapters, I 
use the metaphor of weaving to draw out three important elements of pedagogy 
explored in my research. Chapter 8 Taonga 1 ‘Sustenance and Continuance’ 
focuses on the whānau and hapū, which shows that the early years of influence are 
carried with each of the Māori women educators as their tikanga. By doing so 
they sustain the lessons and wisdom of their kuia and koroua. As they journey 
through life new experiences cross their paths and they adapt without 
relinquishing the learning and teaching from those early years but embrace their 
new situation within their tikanga. Tikanga weaves through their lives and time 
like the whenu, through the continual addition of new aho. Chapter 9 Taonga 2 
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‘Every Place, a Learning and Teaching Place’ focuses on the contexts within 
which learning and teaching occur and draws on the recognition that sites of 
learning and teaching are diverse and numerous. In pre-European contact times 
knowing how to live successfully within an environment and within a whānau, 
hapū and iwi was a matter of life and death. Chapter 10 Taonga 3 
‘Whakawhanaungatanga: Knowing Each Other’ focuses on the nature and quality 
of relationships within learning and teaching contexts. The dynamics vary from 
context to context and from Māori woman educator to Māori woman educator but 
the relationships all have a thread of tikanga that runs through each described 
relationship.  
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Chapter 8 Taonga 1: Sustenance and 
Continuance  
8.1. Introduction 
Ko te rātā te rākau i takahia e te moa: the rātā tree was trampled down by the 
moa. Because of the impact of the moa on the northern rātā, the rātā adapted and 
used another tree to support upward growth towards the light. The rātā usually 
began life as an epiphyte in the support tree but would stretch its roots until they 
bedded in the ground while reaching for the light above. The rātā and the support 
tree both gained sustenance from the fertile ground below and because the support 
tree was generally older than the rātā, the rātā often out-lived it, and having 
wrapped itself around the support, over time became a tree in its own right. 
Miriama, Liz and Rose were like the rātā. They were born into a world that was 
affected by colonisation and that impacted upon them so they had to adapt. With 
the support of their elders and sustenance of their whānau and hapū tikanga, they 
came to know who they were and what they saw as important, and were able to 
flourish in the changing world. They were brought up to know what it meant to be 
part of a whānau and hapū, with understandings that encompassed body, mind and 
spirit in the Māori world and also prepared them for the roles they may be 
expected to undertake in adulthood. Now in their seventies Miriama, Liz and Rose 
have taken on the role of supporting tree and sustain and nurture the rātā so they 
may grow towards the light. Their learning from their youth has become part of 
their pedagogy. 
In this chapter, I examine a number of threads that highlight the honour that 
Miriama, Liz and Rose expressed not only for their kuia and koroua in particular 
but also for the learning they gained within the whānau and hapū that sustained 
them, from the days within the embrace of their whānau, throughout their lives. I 
will draw out the pedagogy encompassed in that learning and the way they 
expressed themselves. 
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8.2. Background 
During the 1800s, Aotearoa had shifted from a whānau and hapū based society to 
a society where the dominant culture was that of the colonisers. Māori had to 
adapt or die, if not physically then certainly spiritually and culturally. The wave of 
influences that affected Māori ways of life were ongoing and although the Wairoa 
area experienced the wave later than many other parts of Aotearoa, once the 
waves of changed began they kept coming. A new wave of settlers arrived in the 
Wairoa area as a result of land given to soldiers who fought in the world wars. 
The new settlers wove themselves into Te Wairoa providing work for the local 
hapū and iwi on their farms, and children for the local primary schools. The influx 
of new ways and new ideas saw Miriama, Liz and Rose and their whānau adapt, 
and develop ways that worked for them in the new world. Within each whānau it 
did not seem to matter how much the world around them changed and how much 
the practices in each household changed, the tikanga passed on by the whānau and 
in particular kuia and koroua continued to sustain each woman. 
Miriama, Liz and Rose were brought up to continue the legacy of their people in 
the world they lived in and their grandparents and parents were well aware of the 
challenges of the changing world. Miriama was sent to Hukarere Māori Girls 
School with the reserved assent of her father because he was not convinced that 
girls needed such education. Liz planned from an early age to follow the footsteps 
of her whaea and older cousins to Turakina Māori Girls’ College and by mutual 
agreement within the whānau Rose too attended Hukarere. Before they were sent 
out into the world they were nurtured in the ways of their whānau and hapū by 
kuia and koroua and their whaea and matua. They may have left their 
tūrangawaewae but they took their early learning and teaching with them and 
wove the sustenance of that learning and teaching into their lives, seemingly 
whatever the circumstances.  
Another more fundamental connection between them is the deep entwined place 
that spirituality and religion played in the lives of all three research participants. 
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Liz: I do believe te wairua has a lot to do with how we are, the way we are, 
the way we act, the way that we interact with other people. I do believe there 
is a lot in us that is governed by wairua. They were very religious in their 
religious way, my old people. It was in those days, probably Ringatū. Engari, 
Mihingare had started to come in to Nūhaka. But basically, it was originally 
Ringatū, Māori thing that they had. But there is that very, very strong 
wairua link that governs us and makes us who we are. 
When Māori were under siege during the mid 19th to the early 20th Century one of 
the strategies they employed to maintain their way of life was to turn to wairua 
and religion. During that period a number of prophets emerged and with their 
emergence came followers and the formulation of religious precepts. The Māori 
religions held a blend of Māori and mainly Old Testament concepts and rituals 
(Elsmore 1999). Miriama and Liz maintained an ongoing relationship with 
Christianity encouraged by their whānau and hapū in their childhood. Rose’s 
whānau had their own spiritual system that went back 12,000 years and when new 
religions and spiritual beliefs came within their sphere they acknowledged them 
as part of the community of spiritual understandings of the world. They embraced 
spirituality in all forms and were able to interpret their ways of knowing in terms 
of new forms of religion.  
Rose: I’ll always remember this Baptist minister. He said to me, ‘well, 
you’re a pagan Rose, so you wouldn’t believe in baptism.’ I said to him ‘I 
was baptised in my mother’s womb for 9 months, and I was born of 
water, the most sacred water for me. There couldn’t possibly be any 
more sacred water than that.’ My mother said, when they took her down 
to the river after I was born, they celebrated my baptism from the womb. 
They didn’t baptise me down in the river, they celebrated that baptism. 
The whānau and hapū of the research participants all engaged with people from 
outside their sphere to various degrees. They engaged on their own terms and 
instilled in Miriama, Liz and Rose the tools to stand strong in their own identities. 
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8.3. The Sustenance of whānau 
Miriama, Liz and Rose expressed a deep, enduring love, honour, and respect for 
their whānau and particularly their kuia and koroua. What they shared about their 
lives and their practice, in our sessions, could be easily linked back to their early 
experiences. None of the women did things in the way that their elders did things 
because they had adapted like the rātā to make a new future but the threads to the 
past were visible and so the past was woven with the present to create the future. 
The most vital sustenance that kuia and koroua imparted to Miriama, Liz and 
Rose fell into the category of whānau and hapū philosophies and practices of 
tikanga, including whakapapa, manaaki, wairua and the place of tamariki in 
whānau and hapū.  
All the lessons Miriama, Liz and Rose experienced in their childhood were based 
on the tikanga of their whānau and hapū. The tikanga that emerged from the 
conversations I had with Miriama, Liz and Rose are common knowledge to many 
hapū and have been recorded by a number of historians and philosophers 
including in more recent times Barlow (1991) and Mead (2003). As mentioned 
earlier tikanga varies from hapū to hapū and in the next section, I outline the 
tikanga that influenced Miriama, Liz and Rose. 
8.3.1. Whakapapa 
Whakapapa tied Miriama, Liz and Rose to their tikanga and their place. The 
strong connection was to ancestors and place and the deep links to the past came 
through in various ways. The traditions of the past and the influences of the 
bicultural context had varying impacts on Miriama, Liz and Rose. In each of the 
stories Miriama, Liz and Rose told, they had done research into their whakapapa. 
The research was at times serendipitous for Miriama. When she moved back to 
Wairoa she said her whakapapa at times ‘walked through the door’. Liz was 
discouraged from delving too deeply into her whakapapa by whānau and hapū 
traditions but knows her hapū connections and is deeply connected to Nuhaka. 
Rose has travelled the world to ensure she knows as much about her whakapapa 
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as possible. All three women valued knowing their identity and went to a great 
deal of effort to know as much as they could about their whakapapa. They did not, 
however, have any doubts about who they were despite in some cases a lack of 
detail and from the moment they were born they knew exactly where they were 
from, they knew their tūrangawaewae.  
Miriama: We maintain, out at Te Reinga, that we did not come out on the 
waka. We were already here. We were Ngā Uri Taniwha. We came from that 
whakapapa. That’s the whakapapa of Te Reinga. We’re proud of our 
whakapapa that goes back to the taniwha. The one that’s mentioned the 
most now is Hinekōrako. She’s the last of that line of taniwha. 
I’ve learnt to share as much as I can give ki āku mokopuna [to my 
grandchildren]. Share what I can, take them wherever I can, when they’re 
around. To the marae to mix with the whānau, to know who they are, who 
they belong to, to give them as much as I can, while I’m here.  
I don’t want them to be searching for their whakapapa, for their tino 
rangatiratanga from other people, and from books. I want them to learn 
from me. And I’ve given as much as I can to my children, my nieces and 
nephews, for those that are interested, I’m making sure that they know who 
they are and that they’re able to pass on their knowledge to their children.  
The other reason why I did that was because my father died in his early 
fifties. At that time, I wasn’t ready to take on board any of the mōhiotanga 
that he had. But he taught us of belonging to home, our tūrangawaewae, 
where we belonged. Our father taught us that but didn’t quite get to the 
whakapapa side of it, when he passed on. 
Liz: ‘Where did Ngāti Rangi come from? Where did our name come from?’ I 
remember asking my aunty. She says to me, ‘Why do you want to know? I 
didn’t ask, so you shouldn’t need to ask.’ You see, I as a woman didn’t ask my 
old people, ‘why were we called Ngāti Rangi?’ They accepted it. ‘That’s it you 
are Ngāti Rangi’. Ok. 
I’ve got a really loving family. We’re all very close and caring and they care 
about things Māori. When they come home to Nuhaka, and I dare say it had 
to come from us, instilling in them that this is their tūrangawaewae, this is 
where they belong. All of our children have got that feeling that Nuhaka is 
very special. It may not be very big, but it’s very special to them all, even my 
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grandchildren are now getting that same feeling - especially the 
grandchildren who are living in NZ. Nuhaka’s very important to them. 
I mentioned my cousins and I feel so sad about what liquor did to their 
brains. Now the drugs are doing the same thing to our younger generation. I 
said to Uncle, ‘who will you ever leave it [the hapū whakapapa] to? If we can’t 
find anybody, you’re going to take it with you.’ Which he has, he’s taken it 
with him.  
See my aunty said, as a woman, whakapapa was not for you to learn. If I 
asked her something, she would only go as far as my grandparents and that 
was it. In uncle’s case, in our whānau, it came from male to male to male. So 
many things have broken down because of this long tradition, I suppose. But 
that was how he was brought up. 
The time that I came to ask him for some kōrero, he actually did bring out his 
little table, which was just for his whakapapa book. The family I was born 
into were steeped in things Māori and how things had to be. At the age of 7, 
one of our old grand-uncles took him [Liz’s uncle] and must have stayed out in 
the bush somewhere for a couple of weeks. He slept through the day. But then 
in the night when everything was all still, he would get him up and they 
would whakapapa. He taught him all the whakapapa and then brought him 
back.  
Rose: We’re descended from the ancient people, as well as those tīpuna 
who came from the islands. A beautiful people, peace loving people, 
vegetarian, our ancient people were not cannibals. They had the same 
language [as the people who arrived in waka], but they had sacred meaning to 
their words. Tūmatauenga to them is the keeper of the violet flame – 
Kahukura. Physically our whakapapa goes back to Papatuanuku and we 
have exactly the same minerals that she has. 
If people look at me the cloak that I wear has Tuhoe, has Kahungunu, 
Ruapani strands – beautiful designs, but it also has Greek. It also has 
English patterns, colours and designs. That is my cloak, that is my 
cultural cloak and I wear it with great pride. I am very much aware of 
the depths of those strands. I know my Tuhoe side inside out, I know 
Kahungunu inside out, also Ruapani. I also know my English inside out 
and I have also gone to a great deal of trouble to know my Greek 
heritage. In fact, I have been to those countries to ensure that I’ve got it 
as well as I can possibly get it. That is my cultural cloak.  
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From their whakapapa and their tūrangawaewae, each woman gained strength. As 
a member of a whānau, hapū and iwi, who you were and where you came from 
were a vital part of being able to stand tall in the world. Miriama, Liz and Rose all 
knew who they were. They knew who their whānau were; they could name their 
hapū and the important places that they inhabited. Each of their whānau and hapū 
had different traditions and protocols around whakapapa and some of those 
protocols were disrupted by the changing circumstances post colonisation. Liz 
mentioned that there was no male deemed worthy or appropriate in her whānau to 
receive the knowledge of her uncle so it could have been lost had her uncle not 
written it all down. Miriama too benefitted by the written whakapapa on one side 
of the whānau but had to do her own searching to complete the Cooper side so she 
could ensure her descendants were as fully informed as possible. 
The research participants were at ease with who they were, and were comfortable 
in the knowledge that their whakapapa was clear and intact. As described in 
Chapter 3, everything is whakapapa. The childhood expression of whakapapa 
could be to know who your sisters, brothers, cousins, whaea and matua, koroua 
and kuia were. Some members of the whānau may have been taught the deeper 
connections of whānau, hapū and iwi and could recite those connections back 
many generation and connect every element in the cosmos along with the related 
stories. Through the connections made each member of the whānau and hapū 
develops a sense of belonging that becomes the foundation of further 
development. 
Miriama 
As the holder of a great deal of whakapapa for her whānau and hapū Miriama is 
aware of the responsibility she has. She has taken the experience of not knowing 
all the connections of her whakapapa because her father died before he could 
share and turned it into a life’s work to know as much as possible and be available 
to share with the younger generation all that she has. Her son had taken up the 
challenge of learning all the related stories and tikanga of their whānau and hapū 
so the knowledge of who they were and are will continue on through the 
generations. 
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Miriama: With our growing up, going away and things, I never really, I 
suppose, placed much importance on whakapapa. He [Miriama’s father] never 
really got around to teaching us much about our whakapapa as far as his 
side is concerned. I’ve had to go out and look for it. I guess the most 
fortunate thing for me is being back here in Wairoa and working among 
kaumātua. People, knowing who I am, who my grandparents were, have 
actually given me a lot of stuff. 
They say, ‘oh, well, I’ve got some here you can have’. So, that’s like that 
photograph [newspaper clipping]. I walked into somebody’s house and saw it. 
So, that was really something quite precious. I’ve had whakapapa walk in 
through that door. That whānau had a reunion, and we were the missing 
link. In a round about way, they found out that I was here. They’d had their 
reunion, they’d written up the whakapapa for it, and they arrived here with 
that photograph and with the whakapapa of my father’s side of the family. 
I was born as part of the Ringatū, then my Grandfather turned us over to 
Mihingare. I was brought up with that. Still went along to, the Hānuere and 
the Hūrae, which is the first of the month and also to the tekau mā rua, the 
twelfths. Because my parents, while their church had changed, the hui were 
hapū, whānau hui. So, they were still involved in preparing the kai and 
doing all that part of it. So, we were all still part of that as well. [The 
Ringatū church held festivals on the twelfth of each month and on the first of January 
and July each year].  
My parents were really bringing us up to face the modern and mainstream 
way of living of that time, so that we would be able to go forward into the 
future. 
Liz 
Liz knew her whakapapa back a few generations and if she needed more she knew 
the elder who kept their knowledge. Now, Liz’s whakapapa is available in a book 
written by the keeper of the whakapapa and Liz’s uncle, Hemi Potatau (1991). 
Although Liz expressed concerns about her uncle writing down all the hapū 
whakapapa in a book, He Hokinga Mahara is in te reo Māori and at present it has 
limited accessibility so her fears are somewhat allayed.  
Miriama knew the connections back three or four generations and since being 
back in Wairoa has made a point of researching further so her extended whānau 
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know their whakapapa to a deeper level than she had available to her. Through 
various circumstances, the written version of the whānau whakapapa on one side 
of the family was lost in a fire and she has worked extremely hard to recover the 
majority. Rose knew her whakapapa back 200 generations having been drilled 
from an early age. They all knew stories associated with their people and the area 
within which they lived. Such stories instilled in them a deep knowledge and 
respect for the place and the people of their whānau and their hapū.  
Liz’s whānau had strong beliefs about who was able to hold the whakapapa of 
their whānau and hapū. Some of Liz’s whaea and kuia felt that women could go 
mad with the whakapapa knowledge and told stories of cases when that had 
happened. They reinforced the belief that such things should be left to those men 
who were trained for it. The status quo was reinforced by stories of what could 
happen if tradition was not followed. To uncle from grand-uncle and through the 
male line, it is significant that rather than leave the knowledge to a woman of his 
whānau Liz’s uncle wrote and published a book, potentially making the 
information accessible to anyone, at least anyone who could read Māori.  
In the pre-European Māori world whakapapa was a vital part of one’s identity and 
in Liz’s whānau and hapū despite the fact that they had strict rules about how far 
back one could know one’s whakapapa, whakapapa was whakapapa and marital 
status seemed to have little impact on how one’s whakapapa was perceived. Value 
judgement probably came with new ideas from colonisation. So, when Liz was 
taunted with the term “illegitimate” in reference to Liz’s parentage she was upset, 
not by the word, because she did not know what it meant, but by the tone. She 
went home for the holidays with the taunts on her mind.  
Liz: I went home and I cried my heart out and my mother said, ‘No, no, no, 
you’re a love child, you were loved,’ and she’s quite right, everybody, that’s 
how I was treated as a child, very much loved. My mother would say to me, 
‘your father didn’t have you to look at, I was lucky, I had you, so, never ever 
feel that. 
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Although Liz’s father was not in her life she did know who he was, in fact the 
whole of her community knew who her father was. Whakapapa is not hidden; it 
was part of a person’s identity. But in Liz’s whānau and hapū it was not to be 
bandied about either. 
On one particular occasion, the place of whakapapa and identity and the power of 
whakapapa came into sharp focus. In Liz’s courses, each student at level 2 did a 
module on whakapapa.  
Liz: They only go back to their grandparents. It’s only just grandparents, 
Mum and Dad, and then myself and my siblings, but even then, you have to 
be so careful. I didn’t realise that. One of the students said to me, when we 
were having lunch. Oh, I must have said ‘kei te pehea ngā mahi?’ And he said, 
‘well, that’s one way of finding out about you.’ And I said, ‘pardon?’ He said, 
‘well we just did our whakapapa,’ and he felt that it was a way of all his 
mates knowing all about him. But maybe he wasn’t ready, and I said, ‘well 
was that all right?’ ‘Ae, kei te pai.’ These are the things that we have to be so 
aware of.  
Maybe he didn’t want us to know there were 14 of them in the class, in his 
family, or something like that. I said to him, ‘well, really it’s up to you what 
you want to tell everybody, you have got the power there.’ The only trouble is, 
here everybody knows everybody. I said to him, ‘a lot of people would have 
known about your whānau already.’ ‘Yes that’s true.’  
The whānau and hapū ancestral belief that you shared your whakapapa so you 
could make connections with others to establish common ancestry and form 
alliances for the future, today, can be sublimated by the perceived dangers of 
knowing a person better than he or she wishes. Rather than share your identity 
with others, whakapapa has the potential to become a tool for power over, or, for 
the “withholder”, an entity of protection. To be able to support people who for 
some reason have not been well served by letting others know who they are, could 
be best carried out by those who know the original intent of whakapapa. In Liz’s 
case her whānau and hapū conventions around the sharing of whakapapa stood her 
in good stead to see more than one side of the matter. 
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Rose 
Rose’s mother attended wānanga where her specialty was whakapapa. Rose knew 
her hapū, iwi whakapapa ‘inside out’ but had to work much harder to discover her 
European whakapapa. Such connections to Europe were not hidden so she just 
needed to follow the stories back to the places from which they arose. To Rose 
whakapapa is integrally linked to culture and it is important to know the culture of 
those you are working with so you know and understand their uniqueness and not 
assume based on generalisations. 
Rose: Even though the Western world talk about mental, physical, social, 
emotional development they have extreme difficulty handling those 
four, in their totality. We talk about spirituality, the personal unique 
dimension of a person, the cyclical dimension of a person and also the 
cultural. They don’t do that. Now, when I say ‘cultural’, it doesn’t 
necessarily mean a specific culture – it means having a look at a person 
to see what strands make up the cloak that that person has to wear in 
this particular lifetime. For example, if people look at me, the cloak that I 
wear has Tuhoe, has Kahungunu, Ruapani strands – beautiful designs. 
But it also has Greek; it also has English patterns, colours and designs. 
That is my cloak, that is my cultural cloak and I wear it with great pride. 
But I am very much aware of the depths of those strands that I have. I 
know my Tuhoe side inside out, I know Kahungunu inside out also 
Ruapani. I also know my English inside out and I have also gone to a 
great deal of trouble to know my Greek heritage. In fact, I have been to 
those countries to ensure that I’ve got it as well as I can possibly get it. 
That is my cultural cloak.  
So that for me, when I am working with person it is a lot more than just 
thinking, ‘oh well, I’ve got a Māori child in front of me’. No, it’s really 
getting to know that person, in terms of the cloak that person is wearing 
at that time. And that’s culture to me. 
Rose shared a profound observation that a Mongrel Mob member shared with her 
that described two ways in which colonisation has affected Māori in Aotearoa. 
From the comment, she extrapolated out to her view of the meeting of Māori and 
Western cultures. 
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Rose: So when we look at perhaps the Mongrel Mob and the gangs, one 
Mongrel Mob person told me, he described his cult, cult as stemming 
from the collision of the Western culture and the Māori culture. So when 
you look at me, mine is not a collision it’s a mergence, it’s a mergence of 
my Māori, English and Greek cultures.  
8.3.2. Whakapapa in the context of schooling in Aotearoa 
In our kōrero, all three women expressed eagerness to pass the whakapapa and the 
related stories on to their tamariki and mokopuna so they too could answer the 
question ‘ko wai koe?’ The research participants have taken on the role of 
ensuring their children have the knowledge to know who they are and where they 
come from. But what of the whānau who lost the knowledge and had no way of 
retrieving by other means, how does our society support what the research 
participants and I saw as a vital part of standing tall? 
The Ministry of Education recognised the importance of a sense of belonging and 
identity in a number of curriculum documents with two of the principles and one 
strand emcompassing a sense of belonging in the early childhood curriculum Te 
Whāriki (Ministry of Education 1996). The Ministry also recognised identity as a 
key success factor in Ka Hikitia, its strategy for Managing Māori Success 
(Ministry of Education 2009). 
The curriculum for Māori-medium schools represents the sense of belonging by 
the following, which link with the kōrero of the research participants: 
The Learner has a High Level of Personal Awareness 
The school-based curriculum will: promote whānau and iwi; provide 
experiences that bring together customary practices of iwi and communities; 
help learners to be successful in the Māori world and the wider world; fulfil the 
expectations, hopes and aspirations of their communities; provide experiences 
and knowledge that will enable the learner to competently enter the wider 
world. (Ministry of Education 2008, p. 6) 
The New Zealand curriculum for non-Māori-medium schools also recognised 
identity although it is unclear whether such a vision would translate into the depth 
of knowledge the research participants and the Māori-medium curriculum would 
advocate. ‘Vision: what we want for young people…Confident: Positive in their 
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own identity, motivated and reliable, resourceful, enterprising and entrepreneurial, 
resilient’ (Ministry of Education 2007).  
8.3.3. Tamariki in Whānau and Hapū 
Children were the most precious of gifts in Māori communities. Rose described 
children as the centre of the universe (Pere 1991). She was brought up with the 
understanding that she was precious and her needs mattered.  
Rose: Even as a child, we used to sit in the meeting house and when I got 
fed up I used to make it very clear that I was sick and tired of listening to 
them and so they used to just do their karakia and we would all go to 
sleep. Because the old people would treat me like a little atua. We say ‘he 
atua, he tangata’ which means that we’re both divine and human. 
It is not only children who are said to be both divine and human, but all humans. 
In some hapū traditions, the first woman, Hine-ahu-one, was fashioned from 
Papatuanuku making the human element and her maker, Tāne, procreated with 
Hine-ahu-one and from the union Hine-titama was born combining both the 
human and divine elements (Whatahoro 1913).  
Rose’s treatment may have been explained because she was seen as the last of her 
kind within te Kura Huna but Miriama and Liz felt equally loved.  
None of the Māori women educators were hit by their kuia and koroua when they 
were young.  
Miriama: Even on the marae then, I never saw any tamariki being smacked 
or yelled at or being abused. Swearing was just so foreign it wasn’t used. It 
just wasn’t part of my upbringing, out there at Te Reinga. It probably went 
on, but I never ever saw it and I never experienced it.  
But there did seem to be a shift in Miriama, Liz and Rose’s parents’ generation 
and Liz spoke of a time when she got a ‘little tap’ on the leg from an aunty when 
she threw a stone across the road. She later mused that she dared not go home 
crying as a result of the smack because she would have got one from her mother 
too. Her mother also smacked her for telling a lie once. 
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Liz: I was never hit. Oh, I got one a bit further down the line from my mother. 
That was for telling a fib. But, we never ever got hit. You did it because, you’d 
been asked to, and if you’d been asked to, then they must know best. I think 
consequences came in later. I feel that because the only time I got a smack on 
my knee, was when I told my Mum a lie. It was in the time of the rationing. I 
would have been around about 6. I was sent up to the shop to pick up our 
ration of chocolate biscuits and of course, they were all counted. Each family 
had coupons and you only got ‘x’ amount. On my way back, I called in to my 
cousin’s, she didn’t come to school that day. We both had one each, and then 
we had another one. And I said to her, ‘I’d better go home now.’ I got home 
and Mum said to me, because little did I know, they counted them. Mum says 
to me, ‘Did you eat any?’ ‘No.’ She said, ‘I’ll ask you again. Did you eat any?’ 
‘No.’ And you know I never ever forgot that. She didn’t hit me hard, and she 
said, ‘that’s for telling me a fib’. Because I said, ‘Oh, yes we had one each.’ 
‘Well, why didn’t you say so?’ 
There did not seem to be any need for the kuia and koroua to reprimand their 
mokopuna because the children always seemed to do as asked. Miriama did 
surmise that maybe she was elsewhere when any such physical reprimand took 
place but from other telling, of that same generation, the kuia and koroua did not 
ever hit their mokopuna.  
8.3.4. Contributing in the Whānau 
In Māori society pre-European contact, children were children for a far shorter 
period of time than what we in Aotearoa consider to be childhood these days. By 
the time they were through puberty, they had to be contributing members of the 
whānau at least and probably the hapū too. In a subsistence society, you could not 
afford to carry able-bodied members of the group without it affecting everyone in 
the group. 
By whatever means, the children were expected to be contributing members of the 
whānau and hapū. Liz and Miriama were given chores and responsibilities early in 
life. Liz went out eeling with her grandmother. She dug the bait and carried the 
bag.  
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Liz: We all grew up knowing that there was a certain behaviour expected of 
you and when we were at the marae it wasn’t only my grandmother, it was 
everyone. Everyone had that feeling of being responsible for you. I am really 
sad that they didn’t do that to my boy cousins, because they seem to have not 
heeded that upbringing that we had. We all shared all the duties around the 
house, we all learnt at a very early age how to.  
When I was about five, or something, I had to make sure that there was 
plenty of kindling, because we had an open fire. That was my job. I thought it 
was a terrible job. But when you look back on it you think well they couldn’t 
have cooked your meal if they didn’t have the kindling to start the fire. But at 
that time, it just didn’t mean very much. 
But we were taught that we all had to help, that it was a whānau, and we 
were brought up with our whole whānau. Everyone had a place and everyone 
was responsible for some part of that place. I think that maybe this is where 
some of families, they didn’t have an upbringing of feeling part of a whole 
and if you didn’t do your bit, then the whole thing wouldn’t work as smoothly.  
Miriama also gathered kindling as a child but as she grew older, she was expected 
to take on other tasks. 
Miriama: But as we got older and able to do other tasks, my main task in the 
weekends, was actually lighting the copper, getting all the clothes ready, 
especially all the sheets, towels, and pillowslips, and putting them into the 
copper and boiling them up. And I loved it. I love the smell of boiled 
clothes. So, that was my main task doing the washing. I used to get up early 
on a Saturday morning, and light the old copper up, get the water into it, 
and then put all the clothes in, and put them through the wringer and hang 
them out on the line. I never did the ironing. I hated ironing, and I refused 
to do the ironing after I’d done all the washing.  
Rose was groomed for a life as a tohuna that meant she and initially another child 
attended all the major ceremonies whether for just the tohuna or the whole 
whānau or hapū. By 17 years old, she had specific duties.  
Rose: I had people even old people coming to me for advice. When I was 
17 years old, I gave advice to a lot of old people, from Ruatoki, right 
through to whānau down Te Wairoa.  
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Children had to live up to high expectations from a young age. They were given 
tasks that they could carry out and while, as Miriama showed, they could refuse to 
do a particular task they did have to contribute to the working of the household. 
Children were expected to follow tikanga and there were other ways of ensuring 
they stayed inside the tikanga of the whānau or hapū. They were children, 
however, and did not always have to ‘follow the rules’. Rose’s whānau would 
threaten to send her playmates home when she was being particularly 
disagreeable. 
Rose: If I ever got into trouble, it was always somebody else’s fault, and 
particularly other people’s children. I never ever made mistakes as far 
as they were concerned it was someone else’s ‘brat’ that led me down the 
wrong track. Probably they knew that. I’d just say to them, ‘ehara nōnā 
te hē nōu. Kei te rūkahau ahau. In the end, you actually came out with 
the truth. You would call that, reverse psychology. Because, you know 
full well what’s right and what’s wrong. The other thing they would do, 
was threaten to send those other children away. So, I knew that if I 
wanted them to stay, I had to tell the truth.  
Liz’s grandmother would keep her away from the weaving by swishing a piece of 
harakeke back and forth in an arc as a warning that Liz was getting too close. 
Miriama and her peers were sent away if they became disruptive on the marae and 
were not allowed back until they could ‘behave’. When they were at the marae, 
they were expected to respect the tikanga. 
It could be difficult to take what was normal on the marae into the classroom. As 
a child, Rose learnt that lesson early. 
Rose: I hated it. First, I was excited about going to school. I was 7, I’ve 
never forgotten it, and then we had to shut up. I couldn’t believe it, 
because I came from where I could talk, do whatever. I remember, they 
wanted us to recite something, and the only thing I could think of was ‘Te 
areare papa te…’ and I was going through this thing and one of them 
thought I was saying something rude. I went back and I was telling the 
old people about it, they said, ‘kei te pai, kaore hoki rātou i te mōhio, he 
kūware.’ That’s ok, they don’t know, they are unaware. So, they were 
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getting me to be a little bit more patient and a bit more understanding. 
But I just could believe it, because this is an ancient pātere. But they 
didn’t appreciate it, yet it was something they could have learnt from. 
That was a horrible day for me, when they didn’t accept my Pātere. It’s 
an old one, the old people do it all the time and we have a lot of fun with 
it and these people don’t really appreciate it.  
How patient are we, to link in to the child and say, ‘what are you trying 
to share with me? It doesn’t matter what culture they come from, ‘what 
are they trying to share with you?’  
Even as life for Miriama, Liz and Rose changed constantly to a more Pākehā 
focused environment, the expectations inculcated from an early age were 
practised and lived on into their own time as kuia. 
8.4. The Baskets of Knowledge 
The understanding that was passed to Rose about the three baskets of knowledge 
takes them to the cellular level so they are integrated into every cell. In a number 
of stories about the three baskets of knowledge each basket was named with a 
specific grouping of knowledge within.  
Rose: The three baskets of knowledge exist in every cell in my body. I 
have trillions of baskets, and there is no one that can possibly know 
what is in my baskets of knowledge. No. And if you look at a cell, it has 
three elements, and for us, in terms of my world, we’ve always know 
about the three baskets of knowledge. So, even the fact that someone 
said that they know, no way, I say to them, ‘how would you know what is 
in my baskets of knowledge? I don’t know what’s in yours.’ The Western 
world brought in that sort of thinking, and that’s what they put down. 
You had to have something. Not in our world. Infinite. I say to them, 
‘there’s no limit to what I can do.’ See te wheke has three hearts, again 
links into the three baskets of knowledge. But as I said we have trillions 
of them.  
Taking the idea that we have the three baskets of knowledge in every cell in our 
body, the idea that we have everything we need within us is a possible 
progression. On an esoteric level Rose’s perspective certainly aligns the idea that 
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we have everything we need when we come into this world. As a tohuna she took 
on the role ensuring people remember. 
8.5. Continuance of Whānau Tikanga 
From birth Miriama, Liz and Rose were prepared to take their place in society. In 
pre-European times, their roles would have been established in childhood and by 
the time they had moved through puberty, they would have been contributing 
members of the whānau and hapū. In the new era, the research participants were 
all prepared for an uncertain future. In this part of the chapter, I show how the 
research participants’ early preparation from their whānau and hapū continued to 
sustain them when they moved away from their tūrangawaewae. 
8.5.1. Boarding School 
When Miriama, Liz and Rose and I met together to discuss my Phase One 
findings, we quickly realised that there were important conversations to be had 
about their experiences at Māori girls’ boarding schools. Their experiences were 
at once a change from and a continuation of their previous lives at home. In this 
section, I explore why they left home, their experiences at boarding school and 
how those experiences supported their pathway into the future. All of these 
elements continued the support Miriama, Liz and Rose received from their 
whānau and contributed to their pedagogy in clear and profound ways. 
Miriama and Rose both boarded at Hukarere Māori Girls’ School in Napier and 
Liz went to Turakina Māori Girls’ College in Marton. All three of the research 
participants’ whānau were committed to ensuring their children were well 
educated and despite the fact that there were options closer to their kāinga they 
were sent away to high school. Miriama, Liz and Rose share the following 
insights into their understanding of why they went to boarding schools. 
Miriama: Ā, ka tae ki te wā, ka haere atu au ki te Kura Tuarua, ki a Hukarere, a, tino 
tangi taku kuia. Ka haere mai ki tōku pāpā, ‘He aha ai koe e tono nei i taku mokopuna 
ki reira? Te whānui o te wā ka haere ki reira.’ ‘Me noho taku mokopuna ki kōnei.’ Ā, 
ka kī atu ki taku pāpā, ‘He aha ai? Ka noho tō mokopuna ki kōnei, ka hapū, ka whiwhi 
pēpi. Ko tēnā tō hiahia?’ ‘Kaore, kaore.’ ‘A, ka tukungia au, kia haere ki Hukarere.’  
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[Translation] When it was time for me to go to Secondary School, to 
Hukarere, my kuia wept. She went to my father, ‘Why are you sending my 
mokopuna there? It’s a long time to be there. My mokopuna should remain 
here.’ My father said, ‘Why? If your mokopuna stays here, she gets pregnant 
and she has a baby. Is that what you want?’ ‘No, no’ [she replied]. And so, I 
was sent off to Hukarere.  
Miriama: I think that probably why we all finished up going to boarding 
schools was where we lived. We were outside Wairoa. 
Rose: That’s Right. 
Miriama: It was difficult to get to the state school, so the only option we 
had was to go to boarding school.  
Rose: But you see we did have a high school. 
Miriama: That’s true.  
Rose: When I was at home, at Waikaremoana, we had a High School, but I 
didn’t want to go there and my brothers certainly didn’t want me to go 
there. Some of our people went.  
Liz: Ae. 
Miriama: At Tuai?  
Rose: Yea at Tuai. There was a High School there.  
Liz: It was huge because of the Hydro [scheme]. 
Liz: I suppose you fellas were the same. There was no way that I was going to 
that High School. That was because my Mum was at Turakina, my Aunt went 
to Turakina, all my cousins went to Turakina, and so it was like, “Mum have 
you booked my bed at Turakina?” By the time I was eight, I was going to 
Turakina, as far as I was concerned. I didn’t even think about how much it 
was going to cost or anything like that. We were going to get there, and so it 
was lucky that the scholarships were there for us three [Miriama, Liz and Rose]. 
Miriama: For my family in particular, education became quite important, 
especially with our parents. My father went to Te Aute, he only went there 
for two years, but his vision was for us children, that we were to go further 
than he did. So, he and Mum really strived for that. Because we lived out at 
Te Reinga, we had to go away to boarding school. So, they sacrificed a lot, 
to make sure that we all had that opportunity. Not just one or two, the 
whole eight of us got that opportunity. At one stage there, they had four of 
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us away at boarding school. But fortunately, we had education grants, and 
so, that helped to pay for our accommodation and then the child benefits 
and things like that, which was sent there to pay for our education. 
Miriama’s, Liz’s and Rose’s families were clearly all concerned about the ways in 
which life was changing in their districts and wanted to keep their children from 
being influenced by what they saw as the negative aspects. I got the impression 
from their tone that Miriama, Liz and Rose did not think much of what went on at 
the local high school. Although there were education scholarships for their fees 
each whānau still had to make sacrifices so they could go off to secondary 
boarding school. Education was an important factor in each whānau as mentioned 
earlier. Miriama’s father had spent some time at Te Aute Māori Boys’ College 
and Liz’s mother, aunties and cousins went to Turakina Maori Girls’ College. 
Once they were at boarding school, all three research participants intimated that 
although the schools were run by Pākehā each school had a Māori heart. The 
schools managed to meet educational aims in a whānau atmosphere. The schools 
did not direct the whānau structure but allowed it to flourish. The following is an 
extract from our group session when Rose was updating Miriama on what we had 
covered to the point when she arrived and the kōrero that developed from that 
beginning. 
Rose: Well, funny you should turn up when we’re talking about boarding 
school. And the fact that we were encouraged to excel, that we didn’t 
have boys to meet with and worry about.  
Miriama: Oh, you and I weren’t worried about boys, but some of those 
others were running away and going off. There were some.  
Liz: There were some.  
Miriama: Oh so you didn’t know where the fire-escape ladders were. Well 
we knew where they were, but we didn’t use them.  
Liz: That’s right.  
Miriama: I was too scared.  
Rose: Isla Hunter would take me with her to TA [Te Aute] because I used 
to put Mercurochrome on my pimples and look like a clown. So, to her I 
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wasn’t boy crazy. And she would take me across, and all the girls who 
had boyfriends at TA would give me their love notes, and what they 
didn’t realise was that their boys were looking at me, the living doll in 
front of them not thinking about the one that was at Huk [Hukarere].  
We were encouraged to excel. When I went to Hukarere we were very 
determined to do well in the state schooling system, and so, we 
supported and helped each other, to excel. And when I think of my peers 
of the time, we’ve all done well. Even today, we’re all in different areas. 
But, I remember that we used to encourage each to excel. The principal 
and the teachers had a lot to do with it. We had an Austrian art and craft 
teacher, who would speak Māori. Our Māori teacher was a Pākehā, 
Harold Wills, he actually wrote a book. But he was fluent in Māori. And 
our Mathematics teacher was a German.  
As far as they were concerned, we were bright, we were special, and so, 
we excelled. Our teacher of English was English, and had us doing 
Shakespeare out on the tennis courts. I was very fortunate that we had 
these enlightened people, including our Principal who was a Pākehā from 
Cashmere, in Christchurch. But, she insisted on us having Māori and 
that was a no, no in those days, the early Fifties, where the name of the 
game was assimilation, and yet here you had this very English Principal, 
she was a New Zealander, but, very English, determined that we would 
have Māori language as a part of our curriculum. She was ahead of her 
time.  
But we were also encouraged to retain our own culture. But we did that 
ourselves.  
Miriama: Yea, we did it. 
(
#+
Rose: Oh certainly not,  
Miriama: no,  
Liz: no.  
Rose: We had to stand when we misbehaved.  
Miriama: We had to stand through the meal.  
Rose: Yea, and eat while you were standing, and I was doing that.  
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Miriama: And if you were really, really naughty, you had to stand behind 
the teachers and the staff.  
Rose: So, that the whole dining room could look at you.  
Liz: We didn’t have that, the only punishment we had at Turakina, was to go 
and clear weeds around the tennis courts.  
The Principal, she could not speak Māori, but by golly, what she didn’t know 
about the grammar. So, she added to my knowledge, because the first time I’d 
seen te reo written was at Turakina. – So I sat School Cert and UE Māori, 
they made me have this love of learning about what the reo was all about. 
How it was made up. You know a lot of people didn’t like grammar, think it’s 
a rude word, but I loved it, I loved the grammar. I loved looking at the 
makeup of our reo. Sometimes I didn’t know why it was like that, but I knew 
that you knew, so they began that interest in me. 
Harold Wills, Miriama and Rose’s Māori teacher at Hukarere, wrote the book that 
Liz’s Principal used to teach Māori at Turakina.  
While the schools encouraged Māori language and culture amongst their girls they 
also cultivated relationships with other boarding schools and both Māori girls’ 
schools had strong ties with nearby Anglican girls’ schools. Through these ties, 
the girls became comfortable outside their school whānau.  
8.5.2. Post Schooling 
After leaving secondary school Miriama, Liz and Rose all continued their study. 
Miriama went on to train as a school dental nurse and both Liz and Rose trained 
as primary school teachers. They all enjoyed success in their chosen careers and at 
various stages encountered people who supported them to retain and maintain the 
strong principles, values and beliefs that were passed on by their kuia, koroua and 
other whānau. 
Kuia and koroua gave some perspective to Rose’s experience. Such a response 
highlights a confidence that is unshakable. They can be true to themselves and 
their culture and understand that others’ responses come from not knowing rather 
than out of negative motives. Inherent in the comments of the kuia and koroua is 
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also a respect for others and a willingness to think the best of people first or that a 
person cannot be held responsible for what he or she does not know. 
In the 1980s, Miriama was supported by friends and drawn back to her tikanga by 
a series of events. A minister and his wife kept alive the tikanga Liz was brought 
up with when she lived and taught in Lower Hutt. Rose was given the tools as a 
child to be self-sufficient. Her whānau recognised that she would be the last of the 
tohuna and she had to be able to live in the world without the support they had 
enjoyed. Rose went through secondary school without needing to fit in and in the 
workplace had the confidence to speak her mind and stand up for herself and 
others in times of conflict and chaos. 
Rose: For me to be a tohuna takes a lot of discipline. I would sit there and 
not say a word, and yet there was a whole lot that I knew. But it wasn’t 
the time to say it wasn’t the time to share it. But it was also a very 
powerful tool for me to work with in that I challenged the system – didn’t 
hesitate. So being a tohuna in that sense had its advantages. I used to go 
and face the Director General, all those people – never hesitated. I was 
known as a maverick when I was in the old Department of Education. 
Despite the concerns of her whānau and hapū that she would be alone, Rose did 
find support and community in the seers and shamans around the world. 
Although some roles were carried out by acknowledged ‘experts’, other elements 
of whānau and hapū life included the whole whānau together. Rose and I were 
having a conversation about perceptions of Māori philosophies and she brought 
up the fact that from her experience her grandparents did everything together and 
that they were never separated and she and her husband, Joe, followed that way as 
much as possible in their own partnership. We continued our conversation about 
the roles of men and women in Māori society. 
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Rose: Oh no, both. Both. What I am saying is that there were no secrets 
either, between the two genders, like when we had sex education in the 
house, we would have had five generations there. My brothers knew 
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about menstruation, we knew about their wet dreams and all that stuff. 
There were no secrets. My brother is able to deliver babies the same way 
I can.  
So, just because some life experiences only related to female or male it did not 
mean that the other gender was excluded from knowing what was going on. She 
brought up a number of examples that cut across common gender stereotyping of 
the 20th Century to support her contention.  
Rose: In the particular culture, or group I was born into, both men and 
women did pretty much the same jobs. It’s part of the survival kit. My 
mother, her little cousin, only a tiny woman, had 18 kids. They were 
excellent fencers. They could plough. But their tribal brothers could 
deliver babies and do all these other things too. So, that’s what I’m used 
to.  
That’s why traditionally Kahungunu women went to battle with the men, 
because there was no separation. You didn’t say, ‘well I’ve got a bad day, 
I can’t go today.’ No, you knew that your brother had to go, you went.  
In a subsistence, or, as Rose describes Māori society, a ‘seasonal’ culture it would 
have been “every hand to the pump” and if you were capable of doing the job you 
did it. 
Secondary schooling supported whānau choices. It seems as though the 
propensities shown when they were at home developed further in the Māori 
boarding schools. Miriama’s whānau encouraged English language at home and at 
school she lost her Māori tongue. 
Miriama: I tipu mai au i roto i te reo Pākehā, no te, i a au e rima tau ana, ā, a muri 
ake tēnā. I a au e haere ana ki te Kura o, o Hukarere, ka tīmata anō au ki te, ki te ako 
i te reo. Engari, tino huri kē tāku ārero. Ōku whakaaro, mōhio au ki te reo iti noa, i 
muri ake tēnā, ka haere au ki Pōneke. He nēhi mō ngā niho ahau. Ka mahue āno te reo 
i reira. Ā, ka hoki mai, ka mahi i roto i ngā kura, ka haere atu āno ki rāwahi. Ka hoki 
mai, a, ka mārena au, 1970. He Pākehā, taku tāne.  
Translation: So, I grew up in the Pākehā language, when…from age 5, [or] 
after that. While I was at Hukarere, I started to learn the language again. 
But, my tongue had really turned. To my mind, my knowledge of the 
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language was very minimal, and after that [Hukarere] I went to Wellington. I 
became a dental nurse. There, the language was put aside. I came back [to 
Wairoa], I worked in the schools, and then I went overseas. I came back and 
got married in 1970. My husband is Pākehā. 
When Miriama was ‘dragged’ along to a Ngoi Pewhairangi and Katarina Mataira 
weekend to teach native speakers Te Ātārangi language system she began the 
journey back to Wairoa and back to full immersion into the ways passed on from 
her kuia and koroua. Conversely, Liz found in Te Ātārangi another avenue for her 
passion for te reo Māori and her desire to pass on her knowledge and skills to 
others. 
At home, Liz’s grandmother insisted they speak Māori and she found in her Māori 
language teacher, at college, a woman who could expand her already deep 
knowledge of te reo Māori and she continues her long love of te reo Māori in the 
Te Ātārangi kura she set up when she returned to Nuhaka.  
Rose’s life’s purpose was to help people to remember and alongside her career in 
education, she continued the work as an advisor to various communities around 
the world and expanded that work by supporting Māori to clear energies that were 
negatively affecting whānau and homes. So that she could reach a wider audience, 
she wrote books that inform practitioners in education, health, social services and 
justice (Pere 1982, 1991).  
8.6. Concluding words  
The rātā found a way to grow towards the light with the sustenance from the earth 
that sustains us all and the support of an older already established tree. And in 
time became a tree in its own right. What sustained the support tree sustained the 
rātā and similarly, what sustained the research participants’ elders, sustained 
Miriama, Liz and Rose. Each travelled her own path but throughout, the threads of 
their lives as children within their whānau remained. 
When grappling with Māori concepts in 21st Century Aotearoa it is sometimes 
difficult to see what is really going on. It is also often difficult to know where the 
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line is between taketake Māori concepts that have flowed unimpeded and 
unchanged from our ancestors, and concepts that have been adapted from the 
learnings and teachings of our ancestors. The research participants held strong to 
the lessons of the previous generations even when those lessons became 
background, as in Miriama’s life after secondary school, they were not lost and 
when uninhibited flowed again.  
Continuance of whānau, hapū and iwi was crucial in Māori society and all life 
provided the opportunity to learn, and indeed required learning. When Māori lived 
a seasonal life, it was vital to learn and learn well, to be part of a whānau and 
hapū, to foster and continue self-sufficiency and adaptiveness from one generation 
to the next. Every member of a whānau and hapū recognised their role and took 
on the responsibility, to honour and retell the past, ensure the effective survival of 
the whānau and hapū in the present and to ensure the continuance of the 
whakapapa into the future. In a whānau and hapū where continuance and 
sustenance were paramount the members of the whānau and hapū took every 
opportunity to ensure the next generations were prepared to keep the whakapapa 
and, by extrapolation, the following generations vibrant and healthy.  
The pedagogical strands evident in this chapter include: the research participants 
were ensured of a strong whānau and hapū identity, contribution to the whānau 
and hapū was valued, relative autonomy was expected, that is the research 
participants have choice about how they contributed, and the relationships within 
the whānau set the pattern for future relationships. 
In the next chapter, I will examine the idea that no matter where you are or how 
you are, learning and teaching for the research participants’ whānau and hapū 
occurred in deliberate ways to ensure continuance and sustenance and to develop 
the potential of each member of the whānau and hapū.  
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Chapter 9 Taonga 2: Every Place, a learning 
and teaching place 
9.1. Introduction 
Hora ngā whetū i te marae-nui-ātea tītiti tātai ki te uma o Ranginui: the stars 
spread across the great space laid on the chest of Ranginui. Ranginui, the sky 
father, who with his dearly beloved Papatuanuku, the earth mother, begat a large 
family of children who became intertwined with the fates of their parents, 
humanity and the world we live in. Once Tāne separated Ranginui and 
Papatuanuku, with the support of some of his siblings, the universe was opened to 
a great many possibilities. Papatuanuku became the Earth, upon which we live, 
and Ranginui, the sky, shrouded with stars. Whānau and hapū named a great 
number of the stars they saw in the sky. Each whānau and hapū would name the 
stars that had the most significance for them and consequently the same star or 
group of stars could have different names. Best (1922) listed 14 Māori names for 
the Milky Way alone. Like the many stars spread across the chest of Ranginui, for 
Māori every place could be a learning and teaching place.  
Similar to the purposeful naming of the stars in the sky, for what they meant to the 
namer’s and their whānau and hapū, this chapter illustrates that the potential for 
learning and teaching was always present. The possibilities for learning and 
teaching are present, whether with others or alone, inside of oneself, outside, in a 
classroom, in the forest, on one of the twelve planes or amongst the planets and 
the stars.  
Liz: The first lot of students I had here, they’d never sat school certificate. 
They’d all finished school as soon as they turned 15. Nobody wanted to go to 
school. They hated school. Then when they finally came here in their late 30s, 
early 40s, I got these students who really didn’t like school. So, I had to build 
up this faith in schools again within them. Ok, you don’t have to always learn 
in a school situation, marae, anywhere else, you can learn, you can still keep 
on learning. 
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There are as many learning and teaching places, as there are stars in the sky. Just 
as in any society, learning and teaching for Māori whānau and hapū did not 
happen only in the classroom.  
9.2. Background 
In whānau and hapū life, the learning and teaching that occurred in various 
contexts was often specific to the context, ensuring general life lessons were 
learned in situ and in a timely manner. The total commitment to the continuance 
of whānau and hapū ensured that everyone engaged in learning and teaching and 
confirmed the value, to whānau and hapū, of what was important to their 
community. Threaded throughout this chapter is the idea that learning and 
teaching moments can occur anywhere and in fact everywhere is a potential place 
for learning and teaching.  
In this thesis, place is viewed in a broad sense, including the physical points that 
can be marked on a geographical map, but also other senses of place that can be 
described but do not appear on maps of the world, of example inside one’s head. 
Miriama encapsulated some of the diversity of place in her kōrero below.  
Miriama: We went to a tangihanga, as children. We knew our place. We 
definitely knew our place. We knew we were seen and not heard. And you 
made sure you were seen in the right places and not in the wrong places. So, 
we knew if we went there we helped out the back, even if it was taking the 
teapot around and pouring out the tea. Setting the tables, collecting the 
dishes, we never washed the dishes but we would collect them, help to peel 
potatoes, all of that sort of stuff. So, all that learning was happening.  
We also knew that when the time of the nehu came, we had to sit down on 
the ground, and just watch everything that was happening, and listen. You 
didn’t go ‘Ra ra raing’ away. You’d soon get put in your place, where you 
don’t want to be, which was sent away. 
Places such as the ngā Rangi tū-hāhā, ngā whetū and our own bodies and minds 
were all places explored in the rich weaving of place in this research.  
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Rose’s assertion that ‘pedagogy is everything’ accentuated the breadth of 
coverage. It is difficult to draw the line between everyday living and the 
transmission of a society’s taonga, wisdom, through the generations and Rose 
intimated that such lines do not exist. But of course, that was the practice in pre-
European Māori society, and in the lives of the research participants, pedagogy 
was everything, so, every place was a learning and teaching place. Anywhere the 
whānau and hapū were was a chance to ensure the coming generations would be 
well prepared.  
9.2.1. Time 
In the Māori context, we cannot discuss place without also considering time. Rose 
stated that Māori, were a seasonal people, because they did not store their crops 
for years on end, but trusted nature to look after them.  
Rose: There’s no way I am going to save up food for 30 years. That’s an 
insult, to the universe. The universe has always given. It’s a universe of 
abundance. So, we just link in with the seasons.  
So, Māori only stored enough to last them through the difficult winter months and 
ate fresh when they could. The seasonal way of living gave Māori a natural sense 
of rhythm as one season flowed into the next. They were not, however, a ‘come 
what may’ people. Their observances of nature and the stars gave them the tools 
to predict the kind of season ahead, and either relax, or take extra precautions and, 
for example, preserve more to last through the coming season. Depending on 
where a whānau and hapū lived in Aotearoa, when a certain season began could 
vary and so the tasks carried out were time and place specific. 
Although I have structured this chapter on the basis of place, I might have used 
time as the foundation given Rose’s summation below. 
Rose: So, now, have you have got a picture of how I see education? It’s all 
day everyday. It’s all day everyday. It’s tuning in with whatever 
situation you find yourself in. You don’t limit yourself in anyway. The old 
people told me that everyday routines, in terms of your work are just as 
important as new learning. 
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For the purposes of this chapter I have taken as read Rose’s assertion that 
education is ‘all day, everyday. It’s tuning in to whatever situation you find 
yourself in’. Time is indeed inextricably woven into the fabric of place and as 
such cannot be thought of as separate. The complexity here, is that for Māori time, 
past, present and future are all in the one place, and in every place. So, what was 
valid for one era can still be valid in another. The whakataukī titiro ki muri kia 
whakatika a mua, look to the past to proceed into the future, that began Chapter 3 
drew on those understandings, as does my research. In this chapter, I touch on 
childhood learning and I cover in more detail the periods after Miriama, Liz and 
Rose leave home. 
9.3. Learning and teaching places 
9.3.1. The Home 
Miriama, Liz and Rose related numerous stories that manifested the deep learning 
and teaching that occurred in the home with their whānau and hapū. Chapter 8 
showed how the learning flowed from the wellspring of their home. Home is also 
an integral part of this chapter but the focus is on the many ways in which place 
can describe and illuminate learning and teaching in a Māori context, so home is 
one factor in this discussion. In this section, I take the aspects of home as one of a 
number of ways of describing learning and teaching places. 
Children learnt by observing, listening, doing and inferring. In the following 
examples Miriama, Liz and Rose are in various places. They clearly describe the 
learning that took place and the understanding they gained from it. 
Rose: Men are still on the scene. Not just women. Some people say, ‘well, 
what about birth?’ I say, ‘what about it?’ All my fathers could deliver 
babies. My tribal brothers can deliver babies. I delivered my first baby, 
age 11. I learnt from firsthand experience. Observation. We were never 
ever excluded from what was going on. We saw babies being born and 
sex education was holistic, a holistic approach, and it was in the house 
with all the generations together. Sometimes the old people would add 
their piece, ‘Kaua e wareware, ki te kōrero i te mea, te mea, te mea’, they 
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told us, never ever force. They told men, never to force women, at all. 
Women had the right to deny men.  
Not only did Rose learn that roles were not gender specific, she also learnt that 
she could be trusted to carry out an extremely important role. Further, she learnt 
that the interests of males and females were everyone’s concern. Not only was 
everyone present but also everyone was able to say their piece. Home was a place 
of shared learning. 
Liz: My grandmother never hit any of us. If I got too close when she was 
doing her whāriki, I’d hear this swish, swish and it was her dried kiekie or 
flax. She’d just go like that [Moving hand from side to side] in your direction, 
which meant ‘Away you go, you’re getting to close to my work, kaua e hara 
mai,’ she didn’t even have to speak. 
By keeping within the gentle parameters of the weaving process, Liz’s 
grandmother kept her from the weaving with a swish of the weaving material. 
From this example Liz learnt that the weaving area was a quiet, gentle place and 
through the action her grandmother conveyed the thought, “I am not sending you 
away, it is important you do not come any closer”. Weaving can be a meditative 
process and yet Liz’s grandmother was still able to ensure that Liz was out of the 
way of the workspace. 
Miriama: As a child, attending the Ringatū Hāhi hui that they used to have 
at Te Reinga, I can remember Aunty Pape. It wasn’t from my parents, it was 
really from sitting in a group as kids and our Aunty Pape’s talking to us, and 
telling us, that we had to be quiet when certain things happened, and we 
had to not run around the marae. You weren’t allowed. Not in a nasty, 
aggressive way, it was in a nice way. ‘You’re not allowed to go out of that 
fence until such and such a time.’ So, we knew it, it was instilled in us, in 
that way. So, you just did it. You didn’t question it. You just didn’t dare to 
question it.  
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Miriama: I guess, it was just that respect that we had for the old people. 
They were our elders and they were telling us what to do. It was for our 
own benefit and good. If anybody raised their voice, especially when they 
were on the marae, and doing their whaikōrero, like some of the men used 
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to do, and hūpekekeke haere, and the rākau going and everything else, they 
were addressing the concern or the issue that they were talking about. We’d 
sit there with our eyes wide open. You daren’t move. Their actions, on the 
marae, were enough to scare you and it was just instilled in us. We just 
grew up with it. We didn’t have to be threatened in anyway.  
From Miriama’s story I surmise that Miriama and the other children were not 
always at the marae because, if they were brought up on the marae they would 
have been brought up with the rules and not had to be told, however kindly. 
Miriama did say that when they moved away from the marae, for her father’s 
work, they did not go to the marae as often. The wisdom Aunty Pape 
demonstrated was in getting the children together and explaining the expectations 
of the marae, rather than assuming that they would learn from experience. In my 
time, I have heard too many children on marae being told off for being in the 
wrong place at the wrong time and recognise what a wise woman Aunty Pape 
was. Once the children had been told, they were expected to remember. Miriama 
certainly gave the impression that she got the message and was loathe to go 
against what had been instilled in her. 
By being around the marae when events took place, the research participants were 
in a position to learn the important aspects of being on a marae, including the 
work required behind the scenes, in the kitchen, dining hall and meeting house, as 
well as protocols on the marae ātea. In Miriama’s description earlier of ‘knowing 
their place’, for a good deal of the time children were shown how to behave on the 
marae, so the quiet chat was not the only method of transmission that she 
experienced. The firsthand exposure to the diversity of marae life prepared the 
research participants to learn a great deal more. In the evenings when everyone 
was in bed asleep or sitting around quietly talking, the potential for learning 
continued. 
Miriama: My koro Te Hata was one of the Pou of the Ringatū Hāhi. We’d go 
to those hui, wake up in the middle of the night and ka rongo koe tētahi 
koroua e karakia ana [you would hear this elder saying karakia], at 2 o’clock in 
the morning. Then you go to moe, then you wake up and another one’s 
sitting there in the other corner giving out their karakia. And you’re only a 
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child at that time. It was never frightening, it was actually a lovely soft 
tone that you lay there and you listened to, and then you’d go to sleep.  
They say, in that twilight sleeping time, that’s when you do your best 
learning, as a child. As I’ve grown up, the karakia o ngā Ringatū, I can go 
along with them. I can’t say it inaianei, but if somebody is here doing the 
karakia, I can follow them. And that’s because I think, when we used to be 
taken there that’s when it happened in those twilight times. Of course, ngā 
waiata, ērā mea took them on board, without any really formal sitting down 
and teaching. As children, we were brought up with it and learnt.  
This learning may seem incidental but as Miriama pointed out, the time 
considered best for learning was the time the koroua chose to karakia, and in 
doing so Miriama was given every opportunity to learn the karakia. So lying on a 
mattress in the meeting house, at twilight, surrounded by whānau, was the perfect 
time to learn without even reciting the words. One could listen to the chanting not 
just once but again and again as karakia were often repeated regularly.  
Miriama’s account does raise issues about what learning is. Have I learnt 
something if I cannot recite it on my own but can do it when someone else leads 
it? My sense is that Miriama had learnt the karakia she can now recite with others. 
From the little experience I have had with Ringatū karakia, I found those karakia 
difficult to follow when I had the words written down in front of me, because they 
are very long and are chanted very quickly. So, to be able to recite even if only 
when someone else is the leader, I would consider the karakia learnt.  
9.3.2. The Body 
The marae was also a place that Liz learnt the oral arts. Asleep or awake on the 
marae the exposure to the events that took place gave rise to many opportunities 
to take in what was happening. Liz viewed learning and the use of knowledge as 
embodied experiences. 
Liz: I always loved listening to karanga; I’ve always learnt waiata. I can 
remember listening to one of my nannies; she had a really low voice. She 
would ‘Pinepine te kura’. It was so low and yet that stayed in my ears, it 
stayed in my ears. I can remember, I must have been about, 6 pea. I was 
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standing by the dining room and I could hear them. The people had been 
called on and the old people were doing the waiata. I can remember standing 
there going ‘Pinepine te kura’ [chanted in a deep voice]. See ‘Pinepine’ was 
already in my ears and in my hinengaro, long before I ever started to learn. 
One of my aunties came out and gave me a growling, thinking I was 
demeaning the waiata, the old people around the front and imitating. But 
what I was doing was already starting to get that waiata into me, because I 
could hear that ‘di di diiii di’ and it was just that, it was the rhythm that was 
already starting to grow inside me. Well, I believe it was, because no one 
taught me the first few lines of ‘Pinepine te Kura’. That’s why when D starts it 
at the second verse I can’t do that because that is not what I heard as a little 
girl. I heard ‘Pinepine’ because that’s what stuck in my mind. 
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Liz: Before I started to learn the waiata itself?  
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Liz: No, it was just it was like from a child’s perspective, I was at the marae, 
but I wasn’t learning it. I could hear them singing at the front of the meeting 
house, and I standing at the side of the wharekai and hearing the old people 
singing it had already started to get into me.  
Although Liz did not set out to learn the waiata, or even recognise the action of 
standing by the wharekai and chanting along with her elders as learning, her 
whānau and ultimately she, had placed herself in a position where she could hear 
the waiata and sing along often enough to know the first few lines. The 
engagement with the waiata and karakia was self-directed and despite the 
reprimand, she did not stop chanting along with her elders. So, when she came to 
the point where she was ready to look more deeply into the waiata, rather than just 
chant it she already had the rhythm and many of the words in her ears.  
By taking children to the marae and allowing them the freedom to place 
themselves where they wanted to be, the older generation were enacting a 
deliberate strategy. The children could take advantage of the rich language and 
process the events presented with every opportunity, to learn the lessons, which 
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stood them in good stead for the future as a contributing member of the whānau 
and hapū. 
When Liz and I were exploring the nature of knowledge and what distinctive 
knowledge men and women held, Liz told me the following story. 
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Liz: Well, often they actually heard the kōrero. When the men stood up on the 
marae, quite a lot of them [the women] would just keep the kōrero within them. 
Then, of course, if it was ever needed they would bring it out. I saw a lovely 
example of this, not so much with my old people because I think at that time I 
was too young to see that. But I went to a hui in Ruatahuna. I don’t know if 
you know, their custom is very similar, but women do not stand, even in the 
house they don’t stand. I mean in Kahungunu you can stand in the house. In 
some areas of Kahungunu, they can stand and do whaikōrero if they wish. 
But in the whare, this koroua stood up to speak, and his wife was down, she 
wouldn’t even put her head higher than his. If he sat up in bed, she was lying 
flat. But, while he was doing his kōrero, he forgot the name of this tipuna and 
where did the name come up from? She knew it. He would go, ‘hmm uumm a 
te, ko tipuna,’ and by the time he finished his cough, cough he had the name, 
from her. So, to me that’s the role they played. But I think, as time went on 
and they became more and more into the Pākehā world, I think that lessened, 
a lot of my aunties didn’t keep that knowledge. 
Although publicly it was the male’s role to recall and recite the relevant 
whakapapa on many marae, Liz was aware that women often had the same 
knowledge as men. So when required the woman, in the case above the orator’s 
wife, could prompt the orator. Tikanga varies from marae to marae but for the 
most part couples were teams. They may have learnt, held and shared their 
knowledge differently but males and females all had vital roles to play in whānau 
and hapū.  
The embedded learning experience was a common thread with all three research 
participants. Miriama continued the theme Liz began when she related her 
experiences of religion. As I have said in Taonga 1, her grandfather had converted 
the family to the Anglican Church soon after Miriama, the first grandchild, was 
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born, so she had lived all her life as an Anglican. But they still attended the 
Ringatū church because the hapū whānau hui were held there. 
Miriama: If I go anywhere and I hear the karakia of the Ringatū, still, I feel 
it. That’s instilled deeply in me. I feel as though when I do go to a Ringatū 
tangi, hui, or whatever, and I hear the karakia, I feel as though that part of 
me is being fulfilled. My wairua part is being fulfilled. More so than 
Mihingare.  
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Miriama: I think it’s closer to my grandparents. It’s not about colonisation, 
at all, it’s about my affinity that I have with my grandparents and my 
parents. It’s what we grew up with. Colonisation and stuff like that wasn’t 
even thought about, talked about or even entertained at that time. Those 
were the karakia handed down by Te Kooti, and that was it.  
It is clear in her kōrero that Miriama was deeply moved by the Ringatū karakia 
and the connection to whānau and in particular her grandparents and parents. The 
karakia had a whakapapa, with Te Kooti being the composer and each karakia 
being passed on to successive generations of followers. While imprisoned on the 
Chatham Islands, without trial, Te Kooti read the Old Testament of the Bible and 
combined the teachings within Māori custom, to develop the structure of a new 
religion. Back on the North Island he again fell foul of government forces and 
with the threat of a £5,000 bounty hanging over his head, he went into exile until 
pardoned in 1883. During Te Kooti’s time in exile, he created the rituals of the 
Ringatū Hāhi (Binney 2012) that Miriama and her whānau and hapū recite to this 
day. Such a pedigree was important to Miriama’s sense of the karakia.  
Liz spoke of the mutually supportive role of men and women earlier in this 
section. Rose expressed similar sentiments. She shared insights into her 
understanding of the mutually supportive nature of men’s and women’s roles. In 
her kōrero below, Rose also expands on the Tuhoe tikanga around the roles of 
men and women. She also spoke of the embodiment of the marae. 
Now what the missionaries did they referred to tama as meaning just 
s.o.n. INCORRECT. It’s really talking about the fact that we link into the 
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sun [Tama te Rā]. It should be ‘tamatāne’ and ‘tamāhine’ together. They 
deliberately said it means ‘son’ s.o.n, the missionaries. So, it’s a lot of 
work to be done, to even get our people balanced between tamawahine 
and tamatāne. You see in Tuhoe, tamawahine is seen as the one who 
protects tamatāne. This is Tuhoe territory, this particular piece of dirt is 
in Tuhoe. Just go quarter of a mile across there [pointing] and you’re into 
Ruapani, but this particular space we’re in, is Tuhoe. So, that’s why, out 
there on the marae, Joe’s in front and I’m covering his back. People 
think it’s because the men are the big shots, no, it’s not that at all. They, 
Tuhoe women, especially the older women, their role is to cover the 
men’s backs, spiritually. The men’s role is to cover the women 
physically. If anything untoward happens, then men have got to be 
there. So, the two go together and in Kahungunu, our women went to 
battle, even childbearing women. So that in my hapū in town, the 
tuakana speaks whether they’re male or female. It’s not just sometimes. 
In Tuhoe the first voice is tamawahine, is the mother energy. 
‘Whaikōrero’ is exactly what it means ‘the communication that follows.’ 
People never think about that. They think it was the be all and end all, 
no, it goes in with the rest of those energies that come, in terms of those 
rituals out there on the marae. Not only that, we’re BORN with our 
marae, this is our marae here [pointing to the third eye] Kia mā tō rae – 
which is to keep your thoughts clear of obstruction. So, you’re born with 
your marae. You don’t have to go to one, you’re born with one.  
Liz had spoken of the woman not expressing the knowledge she held close but 
being on hand to help out her husband when he lost a name. The outsider 
watching the occasion being played out, may not have the insight to recognise 
such a situation as mutually supportive and Rose exposed the possibly ‘incorrect’ 
assumptions when discussing the place of men and women in Kahungunu ki te 
Wairoa and Tuhoe society. Rose’s explanation of the meaning of ‘tama’ in te reo 
Rangatira emphasises the deeply held belief that we were of the atua as well as 
being human, ‘he atua, he tangata’. Even on the marae, which for many onlookers 
is the bastion of male prowess, she described a mutually supportive and essential 
role that both women and men play in Tuhoe. The first voice, the karanga, calling 
the manuhiri on to the marae, not only invited the manuhiri to come forward but 
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also cleared the way by invoking the ‘mother energy’ to create a safe passage and 
clear space. 
The embodiment of thoughts clear of obstruction on each person’s forehead to 
carry wherever we go is a key concept for Māori. The idea is generative beyond 
comprehension with endless possibilities of what that knowledge could mean as a 
‘place of learning and teaching’ in our lives. Imagine, knowing that we each carry 
our marae with us. Our whakapapa, in fact our identity, our voice, our eloquence, 
our ability to learn and teach, are all there with us permanently. 
9.3.3. The place of Knowledge 
In a society where knowledge was ascribed a hierarchy, working out the place of 
knowledge could be a rather fraught exercise. Whereas in Liz’s story earlier the 
wife of the orator on the Tuhoe marae held the knowledge so she could support 
when required. But of course, tikanga could vary vastly from one hapū to another. 
In the next passage, Liz talks about the complexities of constructing identity when 
faced with the tikanga that says you can only know your whakapapa to your 
grandparents.  
Liz: My Aunty Mana just refused it. I would think she just went blank when 
they started doing whakapapa, because of this feeling that she had that it was 
not for women. Yet, in their karanga and all of these things, you can put those 
things in. If you know the tribe who are coming and ‘ētahi kōrero mō rātou,’ 
[some stories about them] you could bring it out in your karanga. But I just 
think that my Aunty Mana was very, very staunch on that. She felt that 
wasn’t for women. Certainly she’d say to me, ‘Not for you.’ 
I said to her,’ well, Aunty, I really do think that it is also good to know 
something no matter how little. That it is good to know that yes, we’ve got a 
Tuhoe side. Where does our Tuhoe side come from? To know we’ve got our 
immediate family into Whare Kāhika. ‘How do we get into Whare Kāhika and 
Ngāti Porou?’ I think we should know something. I don’t want to be able to 
stand up and whakapapa, I only want to know, ‘what are our connections. 
Why are we connected?’ That sort of thing. She goes, ‘oh well, you’ll have to 
go and see your uncle.’ So, I had to go to my uncle. I was allowed to go to him 
and she said to me, ‘and let him tell you,’ 
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Uncle was quite happy with that. I didn’t want the complete whakapapa. I 
just wanted him to tell me why we were connected. Who was the tipuna, and 
what was our connection? That’s all. I just wanted to know the connections. 
And that’s all I went to him for. 
The only one he couldn’t do for me was my Ngāti Porou side because that 
came from my grandfather not my grandmother. Uncle Hemi wrote it in his 
book. I tried to tell him, ‘don’t put it in the book. You’re laying us bare to the 
world, putting our whakapapa in your book. That was the change from this 
Uncle, Cambridge, to Uncle Hemi. Uncle Hemi went to Church, he went to St 
Stephen’s and then off to Theological Hall and became a minister in the 
Presbyterian Church and was brought up by one of the deaconesses at 
Whakaki. So he had actually been separated from his Māori taha for a long 
while. He didn’t see that, he didn’t. I tried to get him not to put it in his book. I 
said to him ‘the whole world doesn’t need to know, so why do you have to 
show it to the whole world?’ Of course, that was another thing that some 
wouldn’t do, was to write it down. That it shouldn’t be written down.  
Clearly there was a place for whakapapa and the rules in Liz’s whānau were 
specifically defined. Women could know the intricacies of whakapapa. If they 
were kaikaranga, they needed to know enough to be able to embellish their 
karanga with stories about the manuhiri and make the connections between the 
tangata whenua and manuhiri. It was on that basis of knowing enough to 
embellish the karanga that Liz would have been able go to Uncle Cambridge and 
ask for the connections to the hapū and iwi in Liz’s own whakapapa. Uncle 
Cambridge was the uncle who bemoaned the fact the Liz was not a boy because, 
although there was no male to pass his knowledge on to, as Liz commented, ‘he 
could not pass it on to a woman, you see, it was too ingrained that he couldn’t’. 
Uncle Cambridge had been educated to his role of whakapapa knowledge keeper. 
Uncle Hemi was the older of the two brothers, but Liz surmised that because 
Uncle Hemi was brought up by Pākehā deaconesses, the knowledge was handed 
on to his younger brother, Uncle Cambridge. 
Later in life Uncle Hemi did return to his Māori side and although he was 
constantly struggling to reconcile the two paradigms he was deeply learned in 
both the ways of the Presbyterian Church and tikanga Māori and in his later years 
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wrote an autobiography in te reo Māori (Potatau 1991). Although Liz was 
concerned about the whakapapa her uncle was including in his autobiography, she 
has since found it a wonderful resource particularly as an example of the reo of 
her hapū. 
Rose’s whānau and hapū had extremely strict parameters about where knowledge 
originated. She was unable to share much of the knowledge that had been passed 
through 200 generations, until the alignment occurred ‘of Turuki’, which is the 
North Star and ‘Rehua’, which is the smallest star in the Southern Cross, and that 
happened on January the 14th 1990.  
Rose: So, that’s the world I come from. It would be a world of mystery for 
some people, and the Kura Huna is the Mystery school of the Māori. I 
mean have you ever heard of the Kura Huna?  
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Rose: No, that is how unique the Kura Huna is. Sir James Carroll, he 
links into one of the hapū I come from, which is, Ngāti Kurupakiaka. He 
was linked into the Kura Huna, which is on the twelfth plane. He is still 
known today as the finest orator in the house [parliament], in both 
languages, Māori and English. But what people don’t realise is that he 
linked into the Kura Huna and so that’s my link.  
Now some other people who have the same skills and gifts that I have 
they can link in with me but not too many can do that. So what does it 
mean? For example, I’ve had people come in and say ‘Oh Rose, I saw a 
vision of you up at the Lake and so I knew I had to come and see you.’ 
And I said, ‘you’re lying to the back teeth, but have a cup of tea and then 
go.’ Simple. Because I can click in just like that. We go back to what we 
call the 12th plane, the uppermost heaven, to link in, to check things out. 
So, it is not a matter of me learning everything overnight no, I can tap 
into the source. And all my grandparents’ generation they were, as I 
said, clairvoyant and psychic. And when I went to boarding school to 
Hukarere, they told me not to mention anything about how we learnt or 
how we worked back here. Because they said even our own people have 
forgotten how to link into the oneness, how to link in to the Kura Huna.  
The language that I know, Te reo Rangatira has both ordinary and 
sacred meaning. So that if you get ‘tuarā’, tuarā, ordinary meaning is 
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‘backbone’. But, sacred meaning is ‘Tu a Ra’ – the standing place of the 
central sun, the divine spark. 
You look at a word like ‘kia ora’ it has the vibration of the divine child, 
the divine mother, the divine father. The divine mother is ‘A’ ‘aāaaā’ 
[sung] the child is ‘iīiiī’ [sung] and the divine father the vibration is ‘O’ 
‘oōooō [sung] ‘aiōooō’ [sung] So if you look at ‘kia ora’ you have the 
vibration of the divine child, divine mother, divine father from Ra, 
central sun, the divine spark. Ordinary meaning, ‘greeting’, but think 
about its sacred meaning.  
I first encountered Rose’s descriptions of ordinary and sacred meaning in January 
1991 when she facilitated a one day workshop on the Celebration of Infinite 
Wisdom which was based on her book Te Wheke (Pere 1991). For a longstanding, 
but unconfident, student of te reo Māori it was a revelation to me, to find such 
depth and beauty within a language that even in 1991 held a tenuous position in 
Aotearoa. This was despite being twenty years after the Māori language petition 
to have Māori taught in schools was taken to parliament, on 14 September 1972 
with over 30,000 signatures.  
In our kōrero together Rose spoke at length about te reo and although I would like 
to include it all in this thesis just the above example gives insight into how 
language is positioned. For Rose it was the language that clearly stated our 
connection to the divine spark Rā, the sun. Each word had a deep meaning that 
maps out that connection and can also be used for everyday purposes. ‘Kia ora’ 
can mean literally, ‘be well’ and it is now used to greet someone when you first 
see them in the day. It has become ubiquitous to convey a ‘hello’ or ‘hi’, and also 
stands in for ‘thank you’, ‘best wishes’ and ‘cheers’. In my childhood, ‘kia ora’ 
was used only as a greeting to people who knew each other. But as we are all 
aware, language shifts in meaning as new concepts emerge or societal norms shift. 
Te reo Rangatira has remained immutable for 12,000 years by Rose’s reckoning. 
The place of ordinary te reo Māori is struggling to stay alive despite the efforts of 
many Māori language speakers and learners so what about te reo Rangatira? If 
Rose is the last tohuna and te reo Rangatira was the language of the tohuna, I have 
grave concerns that te reo Rangatira could be lost. But Rose has confidence that 
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the time is near when people will begin to remember and all knowledge that they 
have within them will be accessible again.  
As with the word ‘kia ora’, which has changed its place in our language, so have 
many other Māori customs and practices. Miriama recognised her mentors and 
guides and made conscious choices of what she would keep hold of in her life. For 
Miriama, understanding the place of her tikanga as a newly married woman in 
Wellington proved to be a balancing act between the tikanga she was brought up 
with and what her children and grandchildren needed to know for themselves. 
Miriama: I guess growing up I actually learnt a lot from role models, and 
from the examples of other people and taken on board as I’ve grown up, 
‘what are the best things that I’ve learnt from that particular person?’ and 
instilled it into my way of doing things, improving on it if I needed to 
improve it. I mean, what you learn back there in the forties and fifties, has 
changed in today’s world. Applying what I learnt then, to the methodologies 
that are acceptable in today’s society. I’m probably talking about, mainly 
tikanga on the marae, and tikanga about family life, how things have 
changed.  
Some of the practices that we have around the whare, I mean, bathing a 
baby. The baby’s always bathed on the floor. You put everything down and 
you bathe your baby down on the floor. Then of course, later on, coming 
through and having my first baby, we [Miriama, her husband and baby] lived in 
a flat in Wellington, and it was quite cold. Of course, I bathed my baby on 
the table. And I knew it wasn’t,‘ oh my god, if my kuia could seem me I 
would get my hand smacked or my ears screwed.’ But I thought, ‘well, 
please forgive me, this is the only way I can do it.’ Of course, I didn’t have 
anybody around me. I was on my own. My mother was up here [in Wairoa], 
and I didn’t have those supports. And of course, I’d come out of the hospital 
with stitches and everything else. I was in a bit of pain, and I thought 
getting down on that floor, and bathing my baby, wasn’t going to be quite, 
you know, so I thought, ‘ok.’ That was one of the things, those changes, but 
that was the only thing I did. And when it was practicable, then I got down 
on the floor with that baby and bathing.  
Those sort of things. Even the washing of clothes, men’s and boys’ clothes 
were washed separately. But then, when I got married, I married a Pākehā, 
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and we had a washing machine and again living in a flat, if I had to go 
through that practice of washing his clothes separately and mine, he 
would’ve looked at me, ‘er?’ Anyway, so that changed. But cutting your 
fingernails and your hair, you only did it in daylight, and you made sure that 
you picked it all up. That for me, hasn’t changed. I still walk around outside 
and cut my nails and put them into the garden or something like that, but 
for the children, I thought, ‘no, I’ll cut your nails inside here, be too strict 
on that. I’ll do it for myself, but for my children and for my mokos, they’re 
going to have to live in that world. But funnily enough, I think, maybe, Kiwa 
was watching me, I don’t know, because he’s the one that practises that 
now. I didn’t teach him, he was probably watching me. So, he’s the one 
that’s sort of followed that behaviour.  
Miriama’s grandfather’s choice to change religions clearly informed Miriama’s 
decisions later in life. She married a Pākehā and made choices based on what she 
thought would be best for herself and her whānau. In a tiny flat in Wellington, she 
had to choose whether to be a slave to the practices of her whānau or not. In the 
case of bathing her baby on the floor, she chose to use the table until she was able 
to get down onto the floor easily. In the case of washing clothes, she gave up her 
previous practices to fit with the new relationship she was forming with her 
husband. Finally, with the fingernail cutting she decided to carry on the practice 
for herself but to change the practice for her children and grandchildren. So 
depending on the context she made choices that affected the whānau just as her 
grandfather had done when he decided to convert from Ringatū to the Church of 
England.  
The learning from those times was deeply ingrained, as Miriama’s plea for 
indulgence attests, and were also intertwined with her places. So, she felt able to 
change the practices of the past to fit in with the new place, the new people, and 
the new times. 
9.4. Concluding words 
The title of this chapter, ‘Every place, a learning and teaching place’, gave me no 
indication of what was to come forth on these pages. Firstly, to define place as a 
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concept in learning and teaching was elusive. To capture the essence of place and 
learning and teaching I had to reinterpret geographic place and allow myself to be 
guided by the ideas of place and the energy of the research participants’ kōrero. 
Stories slipped in and out of the chapter to such an extent that I wondered whether 
I was absent for periods. On a number of occasions I felt certain I had written 
about something only to find the piece was not there. Then I would find it later in 
a different chapter altogether. A question from a fellow writer triggered my 
release. When she asked ‘How many people meet their writing deadlines?’ My 
response was immediate, because in that moment I realised that if I was not 
emotionally attached to the content of my writing I could easily meet my 
deadlines. Conversely, and of great significance to this chapter, if I was deeply 
emotionally attached to the content I struggled. Somewhere in the space between 
beginning and ending of this chapter, I released myself from the angst of not 
being good enough to work with the kōrero gifted me by Miriama, Liz and Rose. 
Their stories were so profound that they drew me in and allowed me to see their 
insights and write through them. 
The journey through place and time in this chapter embodies the deeply held 
beliefs about the place of learning and teaching for the Māori women educators. 
The contribution to Māori women educators’ pedagogy in this chapter is first of 
all to follow the possibilities. Secondly, learning and teaching is an embodied 
experience and can occur in any situation. Thirdly, wisdom comes in many guises. 
For this reason, last but not least, never assume. 
Just as Chapter 8 was intertwined with this chapter, so this chapter cannot stand 
without the next, as it is part of the kōrero of Māori women educators’ pedagogy. 
Chapter 10 explores the place ‘knowing each other’ holds in the Māori women 
educators’ pedagogy, how those learning relationships develop and grow, and 
what makes up the learning and teaching relationship for Miriama, Liz and Rose. 
 
 
  Chapter 10 Knowing Each Other 
 
 180 
Chapter 10 Taonga 3: Knowing each other 
10.1. Introduction 
Tuia te rangi e tū iho nei, tuia te papa e takoto nei: Join sky above to earth below, 
people depend on one another. The story of Ranginui (the sky father) and 
Papatuanuku (the earth mother) is told in many parts of Aotearoa. As related at 
the beginning of the previous chapter Ranginui and Papatuanuku were married 
and deeply in love. They loved each other to such an extent that they did not ever 
want to let each other go. Consequently, all the children from their union were 
trapped in the small dark space between them. After many years and many 
children, Rangi and Papa’s offspring decided something needed to be done; they 
needed more space to grow and develop. Not everyone agreed but after much 
discussion and argument, the decision was made to separate their parents. A 
number of the siblings tried to do the deed and were harassed by others. Finally, 
Tāne, the god of the forest, succeeded in pushing Rangi and Papa apart, letting in 
the light and opening up many possibilities. When separated some siblings chose 
to go with Rangi, others chose to live with Papa and some chose to go between 
the two. Every time it rains, Rangi is mourning his lost love. Although knowing 
each other well did not stop the siblings from arguing, they ultimately came to an 
understanding to share the universe and respect, for the most part, each other’s 
space and right to exist.  
As the story of Rangi and Papa shows relationships within families are complex. 
Knowing each other does not guarantee harmony, but what it does do, is create a 
context within which to relate. Knowing each other includes knowing oneself, that 
is, knowing one’s identity. In Chapter 8, I explored the importance of identity to 
the research participants, to give themselves a place to stand and an inner strength. 
In Chapter 9, I showed how a common purpose could ensure that the whānau and 
hapū were always observant for learning and teaching opportunities. This chapter 
shows that it is insufficient to know oneself and be open to learning and teaching. 
The tikanga points us quite clearly to the key tenet of this chapter, that knowing 
each other is a state of mind. Whanaungatanga and manaakitanga are foundational 
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concepts of tikanga Māori and those two concepts imply a knowledge of others 
second only to knowing oneself.  
10.2. Background 
The research participants took the concepts of whanaungatanga and manaakitanga 
and extended the whānau style understanding of knowing each other to all 
contexts. For Miriama, Liz and Rose it was not enough to just have the 
knowledge, the skills, and/or the resources in the learning and teaching context. It 
was important for them to build a whānau type environment and relationship with 
the co-learners/co-teachers (learners). When relationships weren’t built in the 
learning environment, the classroom could be fraught.  
Liz and Rose had many years experience in classrooms and the relationships they 
built with their students were reciprocal and deep. In fact, it seemed a normal part 
of the learning and teaching environment and process. Liz and Rose both felt that 
they had to be who they were in real life, in the learning and teaching context, to 
gain the respect and attention of their students. But they did not take relationship 
building for granted and knew that for Māori the relationship was often the entry 
point to everything.  
Miriama felt that the teaching skills Liz had were greatly enhanced by her time at 
teacher’s training college and Liz also acknowledged the influence that teacher 
training had had on her life. But different influences untimately brought Liz’s 
Māori and career worlds together. Miriama did not do any teacher training within 
the New Zealand education system, but like the other two, she had had a number 
of significant learning and teaching role models through her life. She also worked 
with Ngoi Pewhairangi and Katarina Mataira to bring Te Ātārangi to adult 
learners of te reo Māori to the Kāpiti district. She had two distinct periods of 
relationship building in her life. She sees her realisations at the time of the Spring 
Bok tour in 1981 addressed in Chapter 5 and her shift back to Wairoa as 
significant turning points. Her nieces told her that she used to be angry a great 
deal but when she remembered her te reo Māori and re-entered the Māori world 
she mellowed. All three research participants spoke of their state of being 
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affecting their relationships. The elements written about in this section and a few 
other elements are addressed in this chapter. 
10.3. Knowing oneself 
For Māori, to know others one first had to know oneself. Māori did not expect to 
hear where others came from, without also sharing where they came from. Much 
of the learning outlined in Chapter 8 gave the research participants the tools to 
know themselves. They knew their grandparents, and others of that generation, 
their parents’ generation and their siblings and cousins. They heard the stories of 
their whānau and hapū including ancestors. They knew the significant stories of 
their tūrangawaewae; the special places. The waterfall, home to Hine Korako at 
Te Reinga, the lake and forest at Waikaremoana and the river and marae at 
Nuhaka, were key elements that consolidated Miriama’s, Liz’s and Rose’s 
identities. 
Miriama felt urgency about the place of tūrangawaewae in consolidating identity. 
She spoke of the Manu Kōrero competitions, which are a Māori speech contest for 
secondary school students held each year (New Zealand Post Primary Teachers' 
Association 2013). Miriama was concerned that students, at Manu Kōrero, were 
giving their pepeha, the way Māori introduce themselves by reciting their 
significant places, and they may not have even been to the places they mentioned 
or know the significance of them. 
Miriama: It made me aware, ‘I need to bring my kids home.’ So that when 
somebody is talking about Te Reinga, Pūtahi, Pākowhai, they know where 
they [those places] are. And if they are talking about Hine Kōrako, they know 
where she lives. She’s at the bottom of that rerenga wai. It makes you 
aware, ‘Oh boy, I need to do something for myself and make sure my 
children and my moko know these places. At least walk them, get the 
feeling and feel the mauri of these places. So they can say when they grow 
up ‘I’ve been there, I’ve done that. Yes, I went there with my kuia.’ It’s 
really bringing home those sort of things for our kids, which is so important. 
And we all have a role to do it. Not to say, ‘oh, wait, wait, wait.’ You can 
wait, wait, wait, and then you can have an accident and that’s you. Because 
that’s happened a few times in my own family with my father, one car 
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accident and he’s gone, my mother was in a wheelchair, and they were still 
young. So you can’t wait. When your moko and your family are there, you 
take that opportunity and you do it. That’s my whakaaro anyway. 
A similar story about Miriama’s whānau whakapapa was outlined in Chapter 8. 
She made a commitment to ensure that her whānau would know who they were 
from her. Miriama’s passion and commitment for passing on whānau knowledge 
was passed on to her son, who is now a recognised expert in the whānau and hapū 
whakapapa, and sites of special importance at Te Reinga. Liz had a similar story 
to share in Chapter 8, in which she hoped to pass on to her descendants her close 
connection to Nuhaka and how special the place was. The importance of such 
links to identity is clearly not just about knowing oneself. They begin the process 
of seeing things through other people’s eyes, so in the act of sharing such 
experiences whether it be one’s common whakapapa or one’s shared 
tūrangawaewae, the relationship is strengthened.  
As mentioned earlier, Māori go to extreme lengths at times to find a common 
ancestor or if not a common ancestor then a person, they both know. In a place as 
small, in worldwide terms, as Aotearoa, this is relatively easy but it is not 
something that Māori have in common with many people who share Aotearoa. 
We want to know we are connected to because for us that is the primary basis for 
building a relationship. If the pursuit of a common person fails, Māori will often 
continue to search for any potential connection.  
Through the Kura Huna Rose has a ready-made commonality with all people in 
the world. She explained that we may be different physically, but spiritually we 
are all the same. 
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Rose: ‘Rā ngāti rā.’ Begins with the central sun, ends with the central 
sun, ‘ngāti’ is the living breath. It applies to the whole of humanity, not 
just a selected few. So you see the whole of humanity in that light. I 
always say to people, ‘on a cultural level we need to wear our cultural 
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cloaks with pride. They’re beautiful colours, beautiful designs. But on a 
spiritual level, we are one.’  
Consequently, when I had my 70th birthday, we had people from 
Scotland, Greece, and Israel. It was right out of their way but, and they 
wanted to share something from their own cultures. People from home 
realised that I had close friends and whanaunga from different countries 
and different religions too. Jewish, Buddhist, Taoist, all there as well as 
your usual lot of Christians. 
Rose’s ability to connect with people internationally and share her knowledge has 
made her a sought after speaker at many different hui in Aotearoa and around the 
world. She has also received multiple awards recognising her work. By giving 
herself over to her role on this earth, she has brought many and varied people into 
her sphere. Rose’s birthday was a small example of the relationships she has 
developed over many years of doing the work she was trained for, by living the 
tenets she was brought up with. To recognise the uniqueness of each person she 
meets, whilst simultaneously recognising the oneness of all things spiritual, Rose 
is able to see the whole person, not just the external presentation. 
All three research participants know who they are and where they come from. 
They are secure in that knowledge while they focus on building and maintaining 
relationships with others. Part of knowing oneself was to know what you could 
offer your whānau, hapū and ultimately the wider community. To be in a position 
to do so, one had to look after oneself. Rose spoke of how she saw the whakapapa 
of care. 
Rose: The school I belong to [Kura Huna], you focus on number one, and 
you try and reach the highest possible level, because then you are a 
great resource for the whānau, you’re a great resource for the 
community, a great resource for the nation, and for the world. But it’s 
got to start with number one. There’s no way that you can be those 
things, unless you make sure that you’ve got it right for yourself. 
Number 2 is your issue. Number 3 is your whānau. Number 4 is your 
partner.  
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Rose explained that her husband, Joe, was both 3 and 4 because they were related 
on their Kahunungu side. The priority list above was understood by her whānau 
and hapū and possibly further afield. When Rose first shared the hierarchy with 
me, it felt right and made perfect, if rather uncomfortable, sense. 
Subsequent to this conversation, I spoke of how difficult it was for me to think of 
number one without feeling selfish. Rose’s response was that not only is it vital to 
put oneself first but, ‘you’ve got to love yourself to the nth degree…if you see a 
baby, most people love that child, because the baby loves itself’. Following 
Rose’s understanding, I cannot look after myself properly unless I know who I am 
and where I come from. Look after oneself before others and love oneself to the 
‘nth degree’. She maintained that we were all perfect until we began to compare 
ourselves with others. I can see that such comparisons could be an anathema in 
Rose’s world because comparisons can pit people against each other and would be 
counterproductive to whakawhanungatanga and manaakitanga.  
10.4. Building relationships 
Whanaungatanga and manaakitanga were most visible on the marae. Each part of 
the ceremonial process on the marae; the pōwhiri, the hākari and poroporoāki 
showed that whānau and hapū took their roles as relationship builders and 
maintainers seriously. The smooth working of the paepae, the kitchen and dining 
room and other parts of the marae did not just happen. The roles were negotiated 
in some way so that when an ope arrived everything operated smoothly. The 
negotiation was not the Western kind we have become used to, where the groups 
sit down and work out who was going to do what. The Māori form of negotiation 
began in childhood, when each child found their place in the whānau and hapū 
and demonstrated their skills in the multitude of tasks that had to be carried out 
within the kāinga. They watched, listened and did. By the time a child was ready 
to take on an adult role they had absorbed their perfect place based on knowing 
themself and others. 
Although the tikanga was established, when people left the marae for the city, 
often particular roles were vacant. Sometimes a ‘townie’ would return home with 
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a new tikanga and strain relationships. The process for dealing with such 
eventualities was a skill that often had to be learnt. But unlike the indulgence 
shown children, adults often had to learn lessons the hard way. Miriama shared 
one such story in her kōrero. 
Miriama: Some of the tikanga that was brought back was from Raukawa, and 
I tried to introduce it into Pūtahi and I got my hand smacked by my Aunty. 
Rightly so. I didn’t even discuss it with her and she was the kuia. How dare 
I! I learnt from that. There are certain things, back here that we don’t 
practise, because it’s a tikanga from somewhere else. Like, the karanga of 
the koha. We don’t do it here. Why are you doing it twice? The woman doing 
it and then the man’s going to do when he picks up the koha. We just don’t 
do it.  
We had a wānanga to talk about those things out at Te Reinga. What do we 
do here? What did we do? And why are we doing these other things. The 
problem is, when you bring back a tikanga from somewhere else, some 
whānau have got all the people with the different skills to do the tikanga on 
the marae, that’s ok, they’ll carry it out. Then another whānau, haven’t got 
those skills, and there goes your tikanga. This is happening in our marae. 
This is why you’ve got to be so careful when you’re bringing tikanga into the 
marae now, because, it’s going to be hard for a whānau, when they haven’t 
got anybody there to support them.  
Knowing the situation of all the whānau associated with a marae was an important 
aspect of Miriama’s kōrero. Before European contact, decisions were made within 
a whānau and hapū, after all interested parties’ views and circumstances were 
recognised. Chiefs may have made the final decision but their leadership would 
stand or fall depending upon how “heard” the whānau and hapū felt. The wānanga 
at Te Reinga was a meeting with echoes of their ancestors’ hui. The wānanga at 
Te Reinga was not only held to sort out the protocols of the marae, but also gave 
the whānau and hapū an opportunity to renew ties and weave the threads of their 
whānau and hapū closer together. Just as the arguments that happened when the 
children of Rangi and Papa had their important decision to make, on the marae, 
hui rarely flow smoothly. But the connections are strengthened through the 
kōrero. 
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Referring to Rose’s kōrero in Chapter 9, about Tuhoe tikanga on the marae, she 
spoke of the basic essentials of protocol on the marae. To clear the space 
spiritually through karanga, by calling upon the mother energy, you ensure that 
the tangata whenua and manuhiri women and men remain protected spiritually. 
The tangata whenua stand to ensure they are ready for foe should they be amongst 
the manuhiri. The groups on either side of the paepae remain vigilant throughout 
the whāikōrero process to ensure they can ward off any physical or spiritual 
attacks. The energy exchange of the koha must be acknowledged and how that is 
dispensed can vary across marae. This exchange is a final act of friendship before 
the hongi. The protocol on the marae between tangata whenua and manuhiri is 
established to manage the relationship between the two groups until both parties 
are confident that all processes have been completed and they can safely greet 
each other in the hongi. 
The significance of knowing each other is that you know each other’s strengths 
and can work to them. The following example describes how the hapū at Te 
Reinga prepare for manuhiri and ensure that everyone is welcomed and fed. Until 
the 1950s, most kitchens were detached from the house and were known as kāuta.  
Miriama: At Te Reinga, at the time, we didn’t have a dining hall. It was just 
a hall. It didn’t have a kitchen. So every kāuta, and there were quite a 
number of them at Te Reinga, about ten or more. Each day, the main co-
ordinator, facilitator whatever you like to call him, would go around and 
tell each kitchen, how many plates of kai they needed to send down to the 
marae to feed the ope. Five plates, six plates, whatever, that was the 
number you sent down to the marae. Once they [the ope] were settled down 
for the kai, the call would come. A particular kāuta had tin right around it, 
and with his [the co-ordinator’s] big stick, he’d go ‘brrrr, brrrr, brrrr.’ So 
everyone would know, ‘take your kai down to the marae’. You’d see 
everybody trotting down to the marae, from all ways, as long as you didn’t 
go in front of the main part, you came down the side, you came around the 
back, and you’d put your kai down and people would be there to set it out. 
Such an organisation could not work unless everyone knew their role. They did 
not have a committee meeting to select people for each position. Miriama 
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mentioned that the coordinator would go to each kāuta to tell each cook how 
many plates of food were required. He would know the whānau well enough to 
estimate how many plates each whānau were able to provide. The coordinator 
could not be wrong too many times, because he may find that in the future nobody 
would be at home when he called. So, the cooks would ensure the plates were full 
and others at the marae ensured that the manuhiri were looked after and the dining 
room was ready for the plates of food when they arrived. 
10.5. When there is no time to know each other 
Miriama has by her own admission changed. Her nieces have told her that she is 
far more approachable and far less grumpy. She put it down to finding or 
rediscovering who she is and returning home.  
When Miriama was in the Pākehā world but teaching Te Ātārangi on the Kāpiti 
coast, other than teaching, she spent the rest of the time finding herself and 
looking after her family. There seemed to be little time to build relationships or 
get to know the students. She was teaching on many evenings each week and in 
this research was able to reflect on what she was doing. Although overall she had 
success with her classes, which she co-taught with a friend, she was frustrated by 
the difference between the success rates of Pākehā students and Māori students. 
Jealousies developed when Māori in the class noticed that Pākehā were 
progressing at a faster rate than they were. Miriama believed that this was because 
the Māori did not do their homework whereas the Pākehā did so.  
There could be many reasons however, why Māori did not do their homework and 
also other reasons why Pākehā made faster progress. At the time that Miriama was 
teaching Te Ātārangi, in the 1980s, Aotearoa was only just coming out of decades 
of assimilationist policies. Māori were being energised by the wave of protests in 
the 1970s, which included action for the teaching of Māori language in schools 
and the 1975 Land March. The Land March mobilised many Māori to address 
injustices in their own region. These intersecting events left some Māori feeling 
angry, disillusioned and lost. Māori were beginning to reclaim their place as co-
founders of the nation with rights to recognition and respect. In the 1980s, 
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however, they struggled to relinquish their colonised past and be self-assured in a 
world of biculturalism. Some Māori were only just beginning to appreciate all 
they had lost especially their language and they attended Te Ātārangi classes as an 
initial step to decolonisation. For Māori, attending such classes with Pākehā, who 
out stripped them, was difficult and may have impeded their performance.  
During my university days studying Māori I felt similarly incompetent alongside 
the Pākehā who seemed to understand the language readily, while we Māori 
struggled. It was not until much later that I realised that we were studying Māori 
for very different reasons to Pākehā. My reason was to reclaim a part of my lost 
self; the emotional experience recurred while undertaking this doctorate. I 
believed that I was not good at learning languages. During the 1980s, I disabused 
myself of this belief whilst travelling overseas. I readily learnt enough Greek and 
Serbo-Croation to converse and in Italy, I helped fellow travellers to communicate 
with shop assistants in the local language. But after more than thirty years of 
learning and speaking te reo Māori I remain insecure about my use of my own 
Māori language. 
Miriama’s Māori and Pākehā students were, therefore, probably learning for 
different reasons, and Māori could also have seen homework as irrelevant, 
because they could not see the point in doing it. Māori would have been familiar 
with the practice of learning in groups, as they would do at the sessions Miriama 
was teaching. But the idea of going home and doing something on their own could 
have seemed odd. In the past, the only people in Māori communities who 
practised alone were tohunga and outcasts, so if you did not feel like either of 
those then why would you practise alone, you could practise with your classmates 
the next day. Of course, in the past Māori had well honed memory skills and some 
would not have had to do homework to embed the learning of the day and Rose 
confirmed that she only needed to hear something once and she had learnt it. 
In the 1980s, Māori were still learning about how colonisation had affected other 
Indigenous peoples. It is not surprising, therefore, that Miriama was frustrated by 
not knowing how to solve the issue. It was also not surprising that Miriama left 
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her role as a Te Ātārangi teacher given that she was in the process of reclaiming 
her own Māori way of being, knowing and doing. To be going through your own 
process while teaching and experiencing others going through their own processes 
would have been exhausting. When Miriama burnt out and left teaching Te 
Ātārangi classes, she moved to a different place from where she started with Ngoi 
Pewhairangi and Katarina Mataira.  
Miriama: Ka whānau ō māua tamariki, ka tipu mai ō māua tamariki i roto te reo 
Pākehā, nō te mea, kua wareware kē au i te mea, reo Māori. Um, a, i te noho māua i, 
a, i Paraparaumu i tērā wā. Ā, um, ka tae mai te kuia nei a Ngoi Pēwhairangi ki 
Pōneke. Ā, i tērā wā, ā, ko tōku hoa, tino hoa i tērā wā, ko Raukura Leather. Ā, ka tae 
mai taku hoa ki taku kāinga. A, ‘me haere tāua ki Pōneke.’ ‘He aha ai?’ ‘Ki te 
whakarongo ki tēnei kuia, ki a Ngoi Pēwhairangi.’ ‘Nē! He aha āna kōrero?’ ‘Oh, got 
this new methodology. Rākau’ ‘Nē, alright.’ A, ka haere atu māua, ki te whakarongo ki 
te kuia.  
[Translation] We had our children; my children grew up in the Pākehā 
language, because I had forgotten the Māori language. We were living in 
Paraparaumu at the time. Then the kuia, Ngoi Pēwhairangi, arrived in 
Wellington. At the time, my best friend was Raukura Leather. And so, my 
friend came to my house. ‘We should go to Wellington.’ ‘Why?’ ‘To hear 
what this kuia, Ngoi Pēwhairangi, has to say.’ ‘Is that right! What is she 
going to discuss?’ ‘Oh, got this new methodology. Cuisinaire Rods.’ ‘Really, 
alright.’ And so, we went to listen to this kuia.  
That first meeting set Miriama on a path back to Wairoa. When Miriama returned 
to Wairoa she was able to immerse herself in whānau and hapū life. She also 
became a mentor to her colleagues in the Māori health organisation within which 
she worked and also in her whānau. She built networks, got to know people and 
thrived in her tūrangawaewae. Like Liz and Rose, Miriama did not impose herself 
or her views on others. She had learnt that lesson when she once returned to one 
of her marae from Wellington and tried to institute a change in tikanga without 
consulting the elders. Such things are now discussed in a way that was probably 
common pre-European contact, when the business of the whānau and hapū was 
that of being a community. 
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10.6. Knowing each other in Learning and Teaching 
Liz started every relationship, personal or professional, with warmth and complete 
absence of judgement of a person’s character. She was deeply loved by her 
students at the Kura she still operates along with her husband Graeme and fellow 
research participant Miriama. She told me that the students were being 
interviewed as part of a research project and the things they said about her were 
embarrassing, because to Liz, they seemed too kind. In 2012 Liz received an 
award for teaching excellence in tertiary from Ako Aotearoa (2012). She seemed 
to be able to see deeply into people and remain deeply connected even when she 
could not help.  
Liz: The hurt that he had obviously grown up with. I felt in myself that I 
wasn’t trained to help him. And yet, inside me I knew that te reo could make a 
difference to him. I felt that if he started to learn the reo, maybe te reo would 
help change this big hurt inside of him. He was an angry man. I think he felt 
that his father owed him and the whole world owed him. I thought, ‘I can’t 
address that’ and I did what I do best. I think that’s another side of it, that we 
stick to what we do best. Gradually we began to see the change come over 
him. Gradually he started to mellow a bit. Gradually he wasn’t so gruff in his 
whole manner. Everybody could see that he was such a different person. They 
began to see the change that was coming over him. 
Liz was not concerned about a person’s past because the future relationship began 
in those first ten minutes. If, however, people shared their past with her it was 
seen as part of the relationship building process not for judgement of their 
character. One goal was to raise their self-esteem and she did what was necessary 
to that end. If she could gain their trust then she could support them to that goal 
through the learning of te reo Māori. 
Liz: I think that’s the big thing, making them proud to be Māori. There’s 
many of them came in with their heads down, wouldn’t look you in the face, 
and you knew they were whakamā and that they weren’t proud of who they 
were. Maybe because of things they were doing in their own lives - but I’ve 
never let any of that cloud out – if anybody come in, wants to learn the reo 
then it’s up to us to teach them the reo. Because, it’s what I said to you that I 
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felt that the reo has a wairua of its own. The reo has the ability to get right in, 
right in to someone, into their whatumanawa and it’s got to come from 
within. The change, whatever change that takes place, comes from within. No 
use changing on the outside it’s got to come from within.  
Liz is teaching te reo Māori to students who mostly had bad experiences at school 
and never felt affirmed for being Māori. She is not just teaching te reo Māori, she 
is enabling her students to choose a different future. Of course, it is not just Māori 
who have had bad experiences at school and can choose a different path.  
Liz and I discussed the elements of her pedagogy and she gave the following 
example from a Kura Kaupapa Māori school.  
Liz: I walked into Kura Kaupapa one day and I could see exactly who I should 
go and sit next to. The teacher said to me, ‘How did you know to go and sit 
there?’ I said, ‘oh well, your eye gets trained and your ears, and your whole 
body just knows to sit next to him. That was the longest he had stayed on his 
seat to do his pangarau. That’s another thing that closeness. It doesn’t mean 
that you’ve got to be all over them or anything, but when you physically put 
yourself next to them, that’s another calming influence.  
The physical proximity embodied Liz’s pedagogy where relationships are 
privileged. In building a relationship with learners, Liz achieved results that 
seemed more powerful than merely telling a child to sit down and study. Her 
exchange with the child doing maths was not an isolated case.  
Liz: A Form 2 boy, at Brandon Intermediate, who came from a very 
disturbed home, a Pākehā boy, his brother was just out of jail, at this 
particular time. He would come to kura and what he wanted to do was take it 
out on the rest of the kids. Then I got him in my class, and unbeknownst to 
me, what was happening at home. He told another teacher that I was the 
kindest person he had ever met.  
Over the years, the students in Liz’s classes loved her and expressed their feelings 
in various ways including assisting at the funeral of one of Liz’s extended 
whānau. But she was not ‘soft’, as one teacher commented when Liz asked why 
the Form 2 lad made the comment.  
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Liz: She said it at a staff meeting, and I said ‘Now why would he say that? 
Why would he say a thing like that about me? Did he ever say that about any 
of you, when you had him?’ They said, ‘oh well, it’s because Liz is so soft.’ I 
said, ‘have you been in my classroom?’ I said, ‘you think I’m soft, but just you 
rile me. Even you as school teachers. You might see something else.’  
You don’t agree with everything they do. What they can see is you’re 
consistent. For any tamariki, you’ve got to be the same and it’s the same with 
the adults. You’ve got to have that same feeling for them day in day out, no 
difference, just because you’ve got a headache or whatever. One thing I know 
they really feel good about is that consistency.  
And I think it applies to our children, when we’re bringing up our children.  
Liz’s stories from inside and outside the classroom supported her beliefs about her 
character. She maintained that teachers were all different but each had to be 
consistently true to who they were. She applied the same principle to her learning 
and teaching as she applied to raising her family.  
Rose built relationships with her students by engaging them in the planning of the 
classroom programme. She did not restrain herself and was available as a whole 
person. Such a way of being could be seen as weakness but for Rose it 
strengthened her ability to reach even the most challenging of students.  
Rose: When I was teaching in the schools, I would get the kids, we would 
work on the work plan together, the curriculum together, the tests, they 
were all in, they participated in anything and everything I did. They saw 
me cry. They saw me laugh. I was transparent.  
I’ve had kids come back to me, they’re grandparents now, who’ve said 
one of the reasons why they took to teaching was because of me. That 
was doing exactly what I’ve been telling you. Seeing them as my equals, 
seeing them as people who are total in themselves. They came in with 
the insights from the other side. It’s just a matter of being able to tune in 
with them. 
Rose honoured and respected her students and treated them like fully participating 
human beings. She allowed them the space to contribute to their own learning and 
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to the life of the classroom. Rose followed the traditions instilled in her when she 
was a child.  
Rose: I was taught with integrity by my old people. For them, they had 
very little to teach me, except that they had been in this world for a 
longer period of time, and knew a lot more about it. But in terms of 
actual learning and teaching, it’s already in a person. 
Students clearly appreciated the way that Rose conducted herself in the classroom 
and assisted other teachers. 
 Rose: I’ve had some hard cases in my time. But they never touched me. 
They’ve belted up other teachers in the school, even some of the worst, 
attack others, and I’ve been called in to calm them down.  
Secondary level - when these kids smashed the furniture, in the prefab, 
and the teacher ran out. He was a male, Pākehā. Another Māori and I, I 
was actually an advisor in Māori and Island Education, just happened to 
turn up at that time. We went in there and said to them, ‘go on, get out, 
just get out.’ So, they stopped and they went out. We couldn’t care less 
where the hell they went. We just had to get them to stop smashing the 
furniture, to get out of the room. Fourth formers. Anyway, they wouldn’t 
go home. They just sat outside, all quiet. So, I went out and said, ‘all 
right, clean this place up, fix it up’, which is what they did.  
Boundaries gave the students structure and although they had behaved in a 
destructive way, they heard the clear instruction from Rose and her colleague to 
‘get out’. When the students did not leave the grounds, Rose took advantage of the 
situation and got the students to work cleaning up the mess. Rose’s presence 
helped to defuse situations that others teachers had difficulty coping with. She 
connected with others on the spiritual plane and simultaneously used her physical 
presence as support. She developed rapport by showing who she was and assessed 
situations quickly. Such presence is difficult to cultivate and Rose’s whānau 
supported her development as a person who would be the last tohuna, the keeper 
of secrets and ultimately the divulger of those secrets to others. She won respect 
in her working life from all sectors of the organisations within which she worked 
by saying exactly what needed to be said. 
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Rose: I had people who came to my farewell when I left the Department 
of Education, and a lot of my educational colleagues turned up. They said 
to me ‘Rose, you will never be the top of the pops, but we have a great 
respect for you because you have never compromised yourself, like your 
culture, none of it.’ They said we have a great respect for you and that’s 
it. So, I thought that’s good enough for me, I’d rather have that. So as I 
said, it was a bit of a challenge being true to myself, but that’s a part of 
the challenge for a lot of people.  
Rose commented that she did not seek to be liked. People who could build rapport 
with others of different spiritual beliefs and religions without compromising their 
own, raised her. Rose’s qualities led her to speak at conferences and seminars, 
where she shared ‘ancient teachings that have come down over 12,000 years’. 
10.7. Re-establishing Rapport 
When Miriama returned to Wairoa in the late 1990s she began working with kuia 
and koroua. She had to rebuild relationships and rapport. In small towns all over 
Aotearoa it is rare that returning home to work, within the community, is easy. 
Miriama left as a young dental nurse and returned in her mid-fifties.  
Miriama: I think the length of time that I’ve been here in Wairoa, people 
here, know me, and especially the ones that I’m actually working with, 
know me very well, and when I growl them, and it’s not a nasty growling, 
they take it on board. They don’t take offence. They’ll just, ‘tika tōu 
tāhau, Miriama. Tika tōu.’ That’s only grown over a period of time of being 
accepted back in Wairoa, by the people of Wairoa, after being away for so 
long. That took a while to get to that stage. Although I was born and bred 
out at Te Reinga, a period of my life was not spent here [in Wairoa township]. 
I had to come back, start all over again, reintroducing myself, reacquainting 
myself with the people here. I will say I’ve got that rapport with them now. 
They’re comfortable with me, and I’m comfortable with them. 
Miriama recognised that she was the one who had been away and was returning so 
she had to renew the links. The relationships that Miriama built with her clients 
were different to the relationships she built within her work place. In her work 
with koroua and kuia she was the facilitator of theirs and their families’ processes, 
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but in the office she had the final word on matters related to tikanga Māori but not 
necessarily the final decision. Although some people in the office were experts in 
various elements of tikanga Māori, the traditional authority structure of Māori 
society prevailed. 
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Miriama: Just being who I am. Mainly. I have my values and my beliefs and I 
know at work they respect me for that. Staff respect me for my knowledge. 
I’m very strong, especially in my taha Māori and if they want to know 
anything, they will come and ask. An example was the other day, one of the 
girls has designed a poster, that’s to go out, for child restraints. So, it’s a 
diamond, and in it is the imagery of a carseat, and then underneath it she’s 
put Kahungunu Executive there with its logo.  
The Manager picked it up and went to our Pākehā staff first. She said, ‘oh, 
what do you guys think about this poster? One of the girls, ‘oh, I like it the 
way it is, because the emphasis is on the car-seat.’ Of course one of the 
others said, ‘no, I don’t like it, I’d rather see the logo above the carseat.’ 
‘Nan,’ they all call me Nan at work, ‘Nan, what do you think?’ I said, I’ll tell 
you what I think.’ I said, ‘number one, that logo should be above the 
carseat. Because with it down there it’s got ‘Kahungunu Executive’. I said, 
‘just think of ‘Kahungunu’’. Kahungunu was our tipuna. You have got this 
carseat sitting on top of our tipuna. He has to go up here.’ Of course, once I 
explained that to them, and even to the one that was protesting, she said, 
‘right, now I can see why.’ I said, ‘doesn’t matter what, ‘Kahungunu’ is 
always going to be up there. You never put him underneath anything, and 
especially a carseat, where a bum is going to sit on. That is our ancestor he 
goes up here.’  
If they go out into the field, and they’ll come back and say, ‘what should I 
have done? How should I have done it?’ I really take my hat off to our 
Pākehā staff who have come on board, none of them ever challenge. If 
they’re not sure, they will come and ask. So, it’s a respect I guess that 
they’ve got. Even if our Māori staff, all the men, they’ll come around and 
we’ll have a good old talk about different things. I’ll let them have their 
say, and then I will put my views forward. Most times they would agree, 
‘yes, ok, that’s the right thing to do.’ Leading them, they regard me as 
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their kuia at work. So, if we’re going anywhere as an organisation. I’m the 
one that’s looked at to lead them in any area pertaining to taha Māori. 
Miriama related to others in her organisation similarly to the way that chiefs 
related before European contact at hui, to their whānau and hapū. As stated 
previously the decisions made by chiefs reflected the people’s views. Miriama 
possessed the knowledge and had the relationships to be respected amongst her 
colleagues. She used her knowledge wisely and canvassed others’ views before 
offering her reasoned view. Miriama’s learning and teaching relationship with her 
colleagues was similar to her learning and teaching relationship with her children, 
nieces and nephews. She had expertise and knowledge that she offered to the 
whānau. Once someone accepted the offer Miriama became their mentor and 
guided their practice. Her approach to listening, sharing her knowledge and 
guiding people to develop and grow, contributed to Miriama gaining positions on 
marae committees and on regional and national boards. 
10.8. It was never just about teaching a subject 
Liz did not distance herself from the students and she attributed that to the way of 
Te Ātārangi, ‘somebody said to me ‘aw Ātārangi, you fellows are very, kihi kihi 
awhi awhi’ (kiss, kiss, hug, hug). But that’s your aura, your ihi that’s going into 
them, I believe, and they feel that from you’. Liz’s consistent way of being with 
those around her enabled her to effectively communicate with student, tutor, 
tertiary institute dean and politician. Liz was often surprised by what arose, in 
those conversations. 
Liz: In te Kaupae tuarua [Level 2], is their whakapapa. They only go back to 
their grandparents. It’s only just grandparents, Mum and Dad, and then 
myself and my siblings. It’s only a three [moving hands up and down to indicate 
levels] but even then, you have to be so careful. I didn’t realise that. One of the 
students, said to me, when we were having lunch. Oh, I must have said ‘kei te 
pehea ngā mahi?’ He said, ‘well, that’s one way of finding out about you,’ and 
I said, ‘pardon?’ He said, ‘we just did our whakapapa.’ He felt that it was a 
way of all his mates knowing all about him. But maybe he wasn’t ready, and I 
said, ‘well was that all right? Kei te pai?’ ‘Ae, kei te pai.’ These are the things 
that we have to be so aware of. I said to him, ‘really it’s up to you what to tell 
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everybody.’ ‘You have got the power there.’ But the only trouble is, here, [in 
Wairoa] everybody knows everybody. So I said to him, ‘a lot of people would 
have known about your whānau already.’ ‘Yes that’s true.’ They’re so close to 
one another [on the course]. But that’s what I’m saying, when you’re in that 
teaching position, you’ve got to be so careful about how the subject or 
whatever it is you’re teaching, may affect some in your class.  
This exchange above between Liz and a student at Te Kura Motuhake o Te 
Ātārangi demonstrates Liz’s care and concern for the student’s response and to 
ensure he was not put in a difficult situation. The initial comment with the 
response ‘pardon’ requesting clarification identified the heart of the matter. The 
following question asking if ‘that was all right’ gave the student an opportunity to 
reflect on how he really felt about the work and discuss choosing what to tell 
people and remind him of the intimacy of Wairoa. Liz sensitively showed the 
student that he had been heard, and understood. Knowing each other did not mean 
prying. Liz was clear that it was the student’s decision as to whom they told what. 
She provided a warm and nurturing environment and within, the students 
blossomed.  
10.9. Weaving the learning from one context to another 
Liz may have been trained in a New Zealand teachers’ training college but it was 
not the only place she acquired important skills for classroom teaching. The 
experience with Te Ātārangi influenced her relationships with Te Ātārangi 
students and her primary school students. 
Liz: I think when I started to learn in Te Ātārangi, the person who really 
stands out is Aunty Ngoi. I was in Wellington, my nannies, most of them, had 
passed away and my Mum. Ngoi Pewhairangi continued what my nannies 
had started. She continued it in me. When I became an Ātārangi teacher, I 
believe I even changed my way of teaching in Primary schools, because one of 
the things we weren’t allowed to do was correct. 
When I first met up with Ātārangi, Aunty Ngoi and Katarina Mataira, I 
asked, ‘Why aren’t we allowed to correct? Because I am sure that when we 
get out into the community all the nannies are going to be there correcting 
us’, and they said, ‘look – no matter how nicely you correct, you put that 
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person down’. My teaching, all of a sudden, changed. I thought I was the 
school teacher, and I was supposed correct everything that they were doing. 
All of a sudden I had this, no matter how nicely, ‘Oh no John’, that child still 
feels it. I began to see that we needed more positive things for our tamariki, 
especially our Māori children. 
Most of our Māori children go shopping at a very young age. I had Standard 
One. None of the Pākehā children were allowed to go to the shops, their 
mothers would never give them the money, and yet there were our 8 year old, 
7 year old, Māori children who were used to going down to get the bottle of 
milk or whatever. Pākehā children in my class would come with their money 
and he [a Māori boy in the class] would take the list of who wanted a pie, and 
what have you. He would say to them ‘you’ve given me such, and I’ve got to 
bring you back so many cents’. It was amazing and it really just lifted my 
tamariki up. But I believe it was Ātārangi that gave me another dimension to 
my teaching. I realised that it was the positives that were so important. 
It was clear from Liz’s kōrero that the style of Te Ātārangi was familiar to her 
because she felt that Ngoi and Katarina were carrying on the work of her nannies. 
It is also clear that she distinguished the role of trained teacher from other parts of 
her life. Liz’s actions, before being introduced to Te Ātārangi, were consistent 
with her upbringing. When her grandmother said that ‘at school you are theirs, at 
home you’re mine’, she was separating Liz’s Māori world from her Pākehā world 
of work. It was only in Te Ātārangi that she connected these worlds. 
Part of knowing each other in Liz’s context was recognising a person’s strengths 
and enabling them to blossom through practice. She knew what was common in a 
Māori child’s upbringing and was able to apply that knowledge to another 
situation. A situation that gave a child a chance to use the skills taken for granted 
in the home, in a new context. By building positive classroom relationships, she 
was able to give the child responsibility to enhance his self-esteem in order to 
learn further.  
10.10. Teachers’ Expectations 
Liz had clear ideas of what expectations teachers should have of their students. 
She also believed that trust developed with a person, had positive consequences.  
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Liz: I really do believe that it’s the expectation of a teacher. If you think down 
here, well that’s where your students will stay. But if you start to raise the bar 
up, your students can feel that feeling inside you. This was something to that I 
remember feeling really strongly when we were learning Te Ātārangi method 
and we would go off to a marae. Several of us were with Aunty Ngoi, she’d 
just turn around, and she goes, ‘kia ora Liz, māhau e whakaako, māhau e 
kōrero ki ngā kaumātua’. [Translation: Right Liz, you teach it, you tell those elders 
what it’s all about]. 
I look across at them, they weren’t my kaumātua they were all from the coast, 
I probably knew about 2 out of the 12 or more. But that was her [Ngoi’s] way, 
and inside me I thought to myself, ‘well if she thinks I can do it, of course I can 
do it’, and of course, I did. You seem to rise to that occasion.  
I do it with my tutors, even although they don’t think they’re up to that 
particular level. At the beginning of last year, my main tutor, she teaches 
with me for level 5, 6 and 7 and I approached her to see if she would like to 
come and tutor the new ones coming on as tutors for Te Ātārangi. She looked 
at me, and I said to have a go and now she’s just blossoming. She said to me, ‘ 
Oh when you first asked me Whaea, I thought, oh I…’ and I said ‘Yes, that’s it 
exactly, I know that feeling’. But it’s also knowing when to do it, how to do it 
and how much to give them. They excel, they do come up to your expectations.  
Liz had the experience and self-recognition to benefit people she was working 
with in Te Kura Motuhake o Te Ātāarangi. She had great faith in Ngoi, which was 
reciprocated. Similarly, she had great faith in her tutor to be able to become a 
tutor trainer, despite reservations. Liz and her ‘main tutor’ were both able to 
overcome their concerns and succeed when asked.  
Liz and her students at Te Ātārangi, had mutually high expectations of each other. 
Liz supported students who wanted to complete School Certificate Māori through 
Te Kura Motuhake o Te Ātāarangi. When the students achieved everything 
possible within the Kura, Liz was asked to offer higher-level courses, which she 
did. The Kura opened to teach te reo Māori certificate courses to unemployed 
Wairoa residents, and by 2008 was offering courses in te reo Māori to Level 7 
NZQA unit standards.  
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Liz: I got the shock of my life when half way through the first year, they say 
to me ‘oh Whaea we wanted to sit school certificate.’ ‘You want to what?’ ‘We 
want to sit School C Māori.’ They said, ‘we never ever wanted to learn at 
college. But you’ve made us want to learn.’ So of course, I had to get all these 
school cert papers, and looking to see what were the sorts of questions today, 
and in 6 months, all I had to do was teach them how to study. They had never 
ever been shown how to glance over their page, they have to read it word for 
word, get that skimming, so they didn’t spend hours on it. They were never 
taught how to answer questions, how to sit an exam. So we went right back to 
basics. And I think that was about the time that you came to us, making the 
mind map, which I still encourage. They all passed. It was amazing so the 
next year they wanted to sit UE. I was thinking, my goodness gracious me. I 
think the college was quite impressed because these ones would go over for 
the oral, and of course blew them away because they could speak the reo.  
Such reciprocal confidence encouraged Liz. At Liz’s instigation the Kura were 
exploring offering a Bachelor degree in te reo Māori. Given Liz’s persistence and 
reputation this may be achieved. The NZQA evaluation and review in 2011 stated 
that, with regard to Te Kura Motuhake o Te Ātāarangi, ‘(The) NZQA is Highly 
Confident in the educational performance of Te Kura Motuhake o Te Ataarangi’ 
and that it is ‘Confident in the capability in self-assessment of Te Kura Motuhake 
o Te Ataarangi’ (New Zealand Qualifications Authority 2011).  
By knowing her community, Liz was able to tailor her programmes to their needs. 
Also, by expecting high standards of herself and those she works with, she has 
been able to achieve recognition not only for herself, with the teaching excellence 
award, but also for her programmes. 
10.11. Concluding words 
A fundamental pedagogical strand for Miriama, Liz and Rose is that of knowing 
learners. They knew, not only the learner’s name, their caregivers’ names, their 
learning abilities and their interests, but they also knew the learners whānau, what 
they did at the weekends and followed the major events and issues in their lives. 
They also shared their own lives with their learners. Their understanding of 
students as people guided them in their learning and teaching practices. They 
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knew what was happening in their student’s lives so if someone was behaving 
unusually in the classroom they could anticipate the cause and the remedy.  
In recognising what students may achieve, and where their strengths lay, Miriama, 
Liz and Rose worked to those strengths in alignment with the students’ contexts. 
Miriama, Liz and Rose remained the same people in their actions and interactions, 
whether they were in a classroom, their home, at formal meetings, or on the 
marae. They calmed people with their presence. They had no self-doubt and 
engendered confidence and respect in others.  
The next chapter explains the links between tikanga and key pedagogical strands 
and weaves them into the Whatu metaphor to describe Māori women educators’ 
pedagogy. 
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Weaving Māori Women Educators’ Pedagogy 
11.1. Introduction 
E kore e taea te whenu kotahi ki te raranga i te whāriki kia mōhio tātou ki ā tātou. 
Mā te mahi tahi ā ngā whenu, 
mā te mahi tahi ō ngā kairaranga, 
ka oti tēnei whāriki. 
I te otinga 
me titiro tātou ki ngā mea pai ka puta mai. 
Ā tana wā, me titiro hoki 
ki ngā raranga i makere 
nā te mea, he kōrero anō kei reira. 
 
The tapestry of understanding cannot be woven by one 
strand alone. 
Only by the working together of strands, 
and the working together of weavers 
will such a tapestry be completed. 
With its completion 
let us look at the good that comes from it 
and, in time we should also look 
at those stitches which have been dropped, 
because they also have a message. 
  
The art and craft of whatu in Aotearoa is influenced by past, present and future 
practices and ideas. Weavers are selective about the materials used in a weaving 
and have developed a wealth of knowledge about the various fibres used in whatu 
and their best uses. In pre-European times, they wove containers, clothing, 
implements and other useful items for their whānau and hapū. Previously weavers 
worked together for their whānau and hapū, sometimes on a single large piece and 
sometimes on an individual weaving. Just as the weavers worked together in 
groups, so the strands of each weaving worked together to make the desired 
product. It is similar with Māori women educators’ pedagogy. In the previous 
chapters, the various strands were stories about Māori women educators’ 
pedagogy that are woven together in this chapter. The strands presented in each of 
the previous chapters were explicated as separate entities in order to tell parts of 
the story of Māori women educators’ pedagogy. Likewise, Māori women 
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educators’ pedagogy is an integral part of each research participant’s identity and 
their ways of being, knowing and doing. 
Māori developed their pedagogy over many generations of occupation of 
Aotearoa. Pedagogy developed within the whānau and hapū that populated the 
various parts of Aotearoa. Māori women educators’ pedagogy was deeply 
embedded in the culture within which they were nurtured and it is embodied 
within each research participant. Miriama, Liz and Rose adapted to their 
environment, following the pattern of previous generations despite European 
colonisation, the most recent major impact for Māori in Aotearoa. Alongside their 
adaptive ways Miriama, Liz and Rose have held fast to the strands that were 
gifted to them from their whānau and hapū, in particular they held to the tikanga – 
the concepts about ways of being, knowing and doing within the whānau and 
hapū. 
Through the research participants’ voices, the place of learning and teaching in 
Māori culture and society came alive. The research participants demonstrated that 
despite the generations since pre-European Māori society, the art and skill of 
being, at all times, both learner and teacher remained. This chapter covers more 
than Māori women educators’ pedagogy; it relates to the contemporary education 
system of Aotearoa, not just school classrooms, it also covers education within the 
whānau and hapū. 
This chapter discusses each strand and its interweaving with other strands. The 
aspects within which I explore Māori women educators’ pedagogy combine; the 
aspects include the social, physical, spiritual and philosophical. I describe the 
Whatu metaphor, originally presented in Chapter 7, in relation to the major 
themes that emerged from this research. Then, I weave the pedagogical strands 
addressed in the Taonga chapters, and other pedagogical strands addressed in 
other parts of the thesis into the Whatu metaphor. 
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11.2. Whatu as a metaphor for Māori Women Educator’ 
Pedagogy 
Weaving is a common metaphor in both New Zealand and Māori education. As 
outlined in Chapter 4 both whatu and rāranga have been utilised as metaphors to 
depict aspects of education. The strands woven together in whatu or rāranga, are 
eminently suitable to illustrate the importance of the idea of interconnectedness in 
Māori culture and society. Rāranga is a process that uses two groups of strands 
that weave or plait in and out of one another to make objects such as kete, rourou 
or whāriki. Each of the groups of strands has a similar function within the 
weaving. Te Whāriki (Ministry of Education 1996) New Zealand’s early 
childhood education bicultural curriculum, is one such example of rāranga used to 
depict a philosophy. It is a sensible fit because the root word ‘ranga’ is a common 
part of many words related to learning: for example, ‘mātauranga’ meaning 
education or wisdom and ‘rangahau’ meaning research or to investigate. Whatu 
also has two groups of strands but each group has a different function within the 
weaving. Whatu has been used as a model to depict leadership in Māori education 
(Ministry of Education 2010b).  
To depict strands of my research I have employed the metaphor of whatu because 
the two groups of strands, whenu and aho, have different functions and, within the 
aho, subgroups of functionality exist lending themselves to cope with the 
complexities of Māori women educators’ pedagogy. Below I describe how the 
metaphor of whatu illustrates Māori women educators’ pedagogy. 
11.2.1. Whatu 
Whatu in this context represents the foundations of the Māori women educators’ 
pedagogy and gives an expression of Miriama’s, Liz’s and Rose’s overall 
commonalities while enabling the distinctions due to their different experiences. 
Those experiences included their different whānau and hapū life, their own 
particular interests, schooling and pathway post schooling and tertiary education. 
Within each of their stories the research participants outlined the tikanga they 
 Chapter 11 Weaving Māori Women Educators’ Pedagogy 
 
 206 
learnt in childhood and the esoteric, philosophical and practical knowledge and 
skills instilled in them and reinforced at various stages in their lives. 
In Figure 4 below I have given an outline of the strands that comprise the parts of 
whatu. Some parts of the weaving, for example the second row, are known by 
different names and in the representation below I have selected the one that best 
suits the metaphor I develop. 
 
Figure 4: The Strands of Whatu 
The whenu depicts tikanga. Chapter 3 described some of the many concepts of 
tikanga that continue to inform Māori customs and practices. Some concepts of 
tikanga fall under the four principles of the research methodology outlined in 
Chapter 5. They are: ‘Whanaungatanga’, the principle of recognising and 
respecting the connections between whānau, hapū and iwi through whakapapa; 
‘Manaakitanga’, the principle of nurturing the connections and relationships 
through action; ‘Tino Rangatiratanga’, the principle of relative autonomy; and 
‘Taonga Tuku Iho’, the principle of cultural continuance. 
The aho that follow the foundational ara, aho tuatahi and aho matua depict the 
pedagogical strands and carry with them the underlying ways of being, knowing 
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and doing within the whānau. The pedagogical strands that emerged from the 
Taonga chapters are as follows.  
From ‘Sustenance and Continuance’:  
That a strong whānau and hapū identity was paramount,  
Contribution was valued,  
Relative autonomy was expected. 
  
From Every Place, a Learning and Teaching Place:  
That learning and teaching is an embodied experience and can occur in any 
situation,  
To embrace the possibilities of learning, teaching and life,  
That wisdom comes in many guises,  
Never assume.  
 
From Knowing Each Other:  
That deep knowing of others was normal,  
That sharing your being, knowing and doing was normal,  
That sensitivity to those we know attuned us to those we had never met,  
To be authentic at all times,  
An aura of assuredness and openness engendered calmness, confidence and 
respect in others.  
 
The following sections expand upon weaving the whatu of Māori women 
educators’ pedagogy. 
11.2.2. Whenu and Māori Women Educators’ Pedagogy 
 
Figure 5: Whenu 
In the Whatu metaphor the whenu represent tikanga, the customs and practices 
that were instilled in all members of a whānau and hapū from conception. The 
strands hang ready to hold together every part of the weaving as each strand of the 
aho is woven and twisted in and out. The whenu is an integral and vital part of the 
weaving from beginning to end. The research participants held tikanga as a 
constant in their lives and even when it was impractical to carry out a particular 
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practice informed by tikanga they were well aware that they were not following 
tikanga. An example is Miriama’s experience of bathing her baby on the table, 
rather than on the cold floor. She changed her practice and trusted that it would be 
fine, but it is significant that, when she could get down to the floor, she did bath 
her baby there. The tikanga they learnt guided them as children and gave them the 
self-assurance to be in the adult world with the confidence and self-awareness to 
adapt their actions.  
This chapter shows that the same principles used in the research methodology can 
be successfully applied to the metaphor central to this thesis and thereby be 
woven into the Māori women educators’ pedagogy. This is a key insight of the 
thesis - Māori research methodological principles and Māori women educators’ 
pedagogy share a deeper cultural foundation. The whenu representing the tikanga 
of which the research principles are examples, support and inform the strands of 
aho as they weave and twist in and out of the whenu. Each whenu adds structure 
and support to the weaving but no whenu can add that structure and support 
without the aho twisting around it. 
So to apply the metaphor of whatu, the whenu becomes the tikanga that could be 
seen as the immutable aspect of whānau and hapū society. Strands of tikanga are 
known, but it is possible that only some of those strands that make up the 
principles and practices of a whānau and hapū are at work. The breadth of tikanga 
is great and in my research, I selected but a few principles and concepts to create 
the research methodology. The knowledge of various strands of tikanga was far 
greater than was ever practised in a whānau and hapū, but if the tikanga practised 
served the whānau and hapū well, then that was sufficient. The next section 
provides examples of how tikanga as whenu served Māori women educators’ 
pedagogy.
Whanaunagtanga 
 A tamariki was an integral part of the Māori community. In fact Pere (1991) 
placed the tamariki at the centre of the whānau, the most precious of gifts any 
whānau could receive. Each child was evidence of the continuation of whakapapa 
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and the whakapapa was the foundation of Whanaungatanga. Whanaungatanga was 
the primary device for ensuring continuance of whānau and hapū to establish a 
strong identity that privileged the whānau and hapū. All generations heard and 
learnt their whakapapa and the related stories through repeated telling.  
When children went to hui with their whānau, during the proceedings they were 
often present, quietly listening to their elders discussing matters of consequence to 
the whānau and hapū. Incidentally, they learnt about their connections to others 
not only in their immediate whānau and hapū, but to other related hapū and iwi. 
Their parents were not their only caregivers, so they learnt the meaning of whānau 
and hapū, that is, that all members have a responsibility for nurturing the child’s 
development. Kuia, koroua, whaea, matua, and older siblings all took 
responsibility for nurturing, guiding and disciplining the tamariki. The child was 
constantly being placed in environments where she or he could observe and 
participate in every day life and came to know what to do and how to act. So, the 
child learnt that everyone had a role and took responsibility within a whānau and 
hapū. Whanaungatanga weaves with the pedagogical strand to ensure a strong 
whānau and hapū identity embracing a fundamental shared contribution as normal 
within the whānau and hapū. 
Manaakitanga 
Nurturing the connections and relationships interweaves with Whanaungatanga 
but whereas Whanaungatanga is primarily about knowing one’s identity within 
the context of a whānau and hapū, Manaakitanga recognises the value of building 
and maintaining positive relationships within the whānau and hapū and further 
afield. In pre-European times, Manaakitanga was a powerful mechanism for 
survival. It was important to remain on good terms with your neighbours and 
build alliances, so there was a willing group to call upon for example, to help 
catch a large school of fish, or to fight in times of conflict. As evidenced by the 
research participants’ kōrero, Manaakitanga remains important.  
Manaakitanga weaves with the pedagogical strands of sharing of themselves as 
normal, deep knowing of others, being sensitive to others whom the research 
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participants knew, to attune oneself to those one had never met, being authentic at 
all times and with an aura of assuredness and openness engender calmness, 
confidence and respect in others.  
Tino Rangatiratanga 
In Aotearoa, relative autonomy as a fundamental principle was reflected in the 
autonomy each whānau and hapū had to practise their own ways of being, 
knowing and doing. Individuals, who chose to be different, following the example 
of Māui, did so within the context of whānau and hapū tikanga. They generally 
did so for the betterment of whānau and hapū. Miriama went to boarding school 
knowing her father was not convinced of its worth. Miriama vowed to prove him 
wrong by succeeding, and did so. Liz established a kura so she could offer Māori 
language to her community in Wairoa and offered the students what they wanted 
despite external doubts. Rose, spoke her mind at every level and met criticism 
directly and was respected for her stance.  
The result of relative automony was a widespread respect of diversity amongst 
whānau and hapū. Thus, Tino Rangatiratanga weaves with the pedagogical strands 
that relative autonomy is expected and that learning and teaching is an embodied 
experience occurring in any situation. 
Taonga Tuku Iho 
Cultural continuance does not assume leaving things the same from one 
generation to the next. Cultural continuance implies being, knowing and doing to 
ensure that the culture remains alive and vibrant from one generation to the next. 
All three research participants shared their knowledge and wisdom and although 
they shared quietly for the most part they influenced many and were recognised 
for their contribution in a variety of ways as exemplified next.  
Within the parameters of Taonga Tuku Iho Miriama shares her whānau and hapū 
whakapapa with her relatives. She also decided not to impose some of her tikanga 
on her children in acknowledgement of the new world they would inhabit, just as 
her parents changed their practice for the same reason. She has been recognised in 
the health sector for her ability to work within the Māori and Pākeha worlds as 
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she does as the chairperson of the Kura that Liz and husband Graeme established 
when they returned to Wairoa. Miriama represents her whānau and hapū on 
regional boards and committees and has also been elected to executive positions 
on national boards.  
Liz has given her life to the teaching of te reo Māori and not satisfied with 
teaching one cohort now offers te reo Māori to elders. When I was with the 
research participants for our final session, a group of elders were there for their 
weekly te reo Māori session. Although Liz has never sought recognition, she has 
been recognised for her service, expertise and excellence, with a Queen’s Service 
Medal in 2004, an Ako Aotearoa teaching excellence award in 2012 and a role as 
a New Zealand Qualifications Authority moderator.  
Rose shares her knowledge with people around the world. She has been invited to 
work with gangs, children and staff at all levels of the New Zealand public service 
and respects them all as equals. She was Young Māori Woman of the year in 
1971, received a New Zealand Commemoration Medal in 1990. In 1996, Rose 
received an Order of the British Empire and an honorary Doctor of Literature at 
Victoria University of Wellington. She has received awards from around the 
world in recognition of her wisdom and deep knowledge. Miriama, Liz and Rose 
are role models who are accessible to others and so influence others of all 
generations and embody Taonga Tuku Iho with every breath they take.  
Taonga Tuki Iho weaves with the pedagogical strands so as to embrace the 
possibilities of learning, teaching and life, to recognise that wisdom comes in 
many guises, and never to assume anything because there is always the possibility 
for being surprised. More tikanga exists in the world than could ever be expressed 
in the practices of a whānau and hapū. They may be woven into the whatu and lie 
unexpressed. With the twisting of each pair of aho the tikanga as whenu becomes 
embedded in the weaving. In the case of each of the research participants all four 
of the principles discussed in this section were given expression within their 
whatu and informed their life’s journey. In the next section, I differentiate the aho 
and discuss their role in the metaphor. 
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11.2.3. Aho and Māori Women Educators’ Pedagogy  
Each aho comprises at least two strands that twist around the whenu. This is 
depicted in Figure 6.  
 
Figure 6: Aho 
The twisting of the aho gives strength to the weaving and creates the pattern for 
each weaving. In the first row, aho tuatahi, the aho is twisted tight as it weaves in 
and out of each whenu, so it holds the whenu in place and in communion with 
tikanga which the whenu represent. The strands may be one length doubled over 
or two lengths possibly of different colours tied together. A single traverse across 
all the whenu makes an ara, a row. The first two ara, the aho tuatahi and the aho 
matua, of the weaving are essential for the integrity of the whole.  
Using whatu as a metaphor for Māori women educators’ pedagogy, the aho 
represent particular aspects. The first row, whatu aho tuatahi, represents the 
practical expression tikanga – the being, knowing and doing within the whānau 
and hapū. Those aspects were learnt through listening, watching, doing; 
experiencing the whole of whānau and hapū life. This aspect of whatu was 
informed by, and gave life to, the tikanga represented by the whenu. That first row 
tied in all the whenu so tikanga was forever present in each whatu. Together with 
the whenu, the whatu aho tuatahi establishes a strong foundation from which each 
member of the whānau and hapū can grow, develop and follow their path with 
confidence.  
The aho matua represents the child’s calling, interest or passion, the spark or 
interest that will stay with them throughout their lives. The spark that when 
fanned from within or without ignites the pattern more strongly, and sees them 
into the future following that pattern and strengthening their calling. The aho 
matua, however, does not restrict them to following the pattern established in the 
 Chapter 11 Weaving Māori Women Educators’ Pedagogy 
 
 213 
aho matua ara. At work also within each ara is tikanga, and the principles instilled 
in childhood, ensures that with a strong foundation one can make informed 
choices about one’s direction in life, with self-confidence and self-assurance.  
In this thesis the whenu, whatu aho tuatahi and aho matua constitute the strands 
that allowed the Māori women educators’ pedagogy to develop as they chose with 
the strength and support of their whānau and hapū and their tikanga. The next 
section explores the Whatu metaphor by focusing on the pedagogical strands 
highlighted in the Taonga chapters to portray Māori women educators’ pedagogy 
as whole. 
11.3. Pedagogical Strands of the Aho 
The pedagogical strands discussed in this chapter are not necessarily confined to 
Māori culture. In fact, many of the ideas addressed maybe universal. But the 
significance given to these pedagogical principles and concepts within the 
diversity of human communities varies across cultures. Within Māori whānau and 
hapū the fundamental principles and concepts, and their significance were aligned. 
As stated earlier in this thesis, however, even with the alignment in tikanga, 
variations occurred across whānau, hapū, and iwi. From the pedagogical strands 
discussed in this chapter, I will examine one from each Taonga Chapter to 
demonstrate how each fits into the Whatu metaphor. The pedagogical strands to 
be highlighted in this section are: a strong whānau and hapū identity was 
paramount; that learning and teaching was an embodied experience that may 
occur in any situation; and deep knowing of others was normal. As these matters 
cannot be discussed in isolation, some of the other pedagogical strands are woven 
into the discussion. 
11.3.1. Identity 
Children learnt to live tikanga by the customs and practices they followed. They 
understood who they were by recognising that their whakapapa, local landmarks 
and stories were integral to being part of a whānau and hapū. They learnt that it 
was not enough to know their identity through the guidance of the principle of 
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Whanaungatanga. They also had to contribute to the community manifesting the 
principle of Manaakitanga. The research participants were available to their 
whānau and hapū by helping in the dining hall (Miriama), by collecting the rations 
from the store (Liz) and by answering important challenging questions about the 
future, from the whānau and hapū (Rose). 
Miriama, Liz and Rose were afforded the freedom to learn from their mistakes 
and to learn the consequences of not following the tikanga of the whānau and 
hapū. They also learnt at an early age how to make their choices and express their 
wishes. When these lessons were learnt so well in children’s early years they 
influenced the children’s whole life. A great deal can be understood for the 
welfare of whānau and hapū as well as that of New Zealand education system by 
exploring the ways in which the research participants were influenced in their 
early years and how this affected them subsequently. They soon identified the 
experts from whom to learn. They heard, watched and helped the experts practise 
their craft in whakapapa, karakia, story telling and the other areas of expertise that 
had developed in each whānau and hapū. They drew their identity from what 
happened around them and how they operated within the whānau and hapū. 
All three research participants observed that they were imperfect and that they 
were not taught to be unquestioningly compliant. The stories of Māui show the 
level of acceptance of behavioural diversity in Māori communities. Māui was the 
trickster of Māori and Pasifika stories. He was born prematurely and in one 
version was cast out to sea to die. He survived to be brought up by Tangaroa, god 
of the oceans (Pomare & Cowan 1930). On his return, he angered some in his 
whānau with his escapades, to such an extent that his brothers shunned him. But 
he remained part of the whānau. As retold to this day, Māui’s escapades remind us 
that in Māori society, ‘thinking outside the box’ can have beneficial results. Some 
of his more extreme exploits, such as fishing up the North Island of New Zealand 
and capturing the sun and beating it until it promised to move more slowly across 
the sky so there was enough daylight to produce crops, were beneficial in day-to-
day Māori life. He was not revered for his antics but his stories live on as 
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testament to them. The research participants were able to test the boundaries in a 
safe environment, an environment within which the whole community had their 
best interests at heart. They felt from the beginning that they were part of that 
community and, although it may not have been to everyone’s liking, being part of 
their whānau and hapū was a lifelong reality.  
11.3.2. Learning and teaching as an embodied experience 
The research participants took every opportunity to be a part of the learning and 
teaching process whether in a classroom or not. They lived, breathed and felt the 
process. Miriama vowed to take her whānau to the special places of their 
whakapapa stories so they would see and feel those places. Liz embodied the 
waiata ‘Pinepine te Kura’ in her years as a young child and also made use of 
proximity to calm students and encourage them to engage in the learning and 
teaching process. Rose engaged every aspect of her being in the learning and 
teaching process, linking in to the levels of consciousness many of us can only 
wonder at.  
Where the learning and teaching occurred, and when the learning and teaching 
occurred, were equally important. Miriama was saddened because she was not 
ready to ask about the whānau whakapapa before her father died, but her return to 
Wairoa opened the floodgates to her whakapapa. We were in conversation at her 
home when she said that after her return home, the whakapapa started ‘walking 
through that door’. The time was right and the place was right. Whakapapa had a 
physical presence and although the research participants acknowledged the term 
holistic, as a Western term, was inadequate, it comes closest to describing in 
English all the iterations of Māori learning and teaching. Whanaungatanga and 
Manaakitanga ensure that Miriama was open to accept what landed on her 
doorstep and for her to pass on her wisdom and knowledge. 
When a group of Liz’s students did not want to move to a different place in the 
room to continue to the next level of their curriculum, she suggested the tutor 
teach them the next level where they were. Liz had embodied learning and 
teaching to such a degree that she made choices and offered guidance reflexively. 
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Such embodiment is driven by the principle of Taonga Tuku Iho. Taonga Tuku 
Iho as an imperative of whānau and hapū made it essential to take every 
opportunity and make use of every resource at the disposal of the community. The 
mind worked in concert with every other part of the person to ensure they were 
well versed and prepared in the ways of the community. The whānau and hapū 
needed a deep, embodied being, knowing and doing to ensure they were well 
prepared to continue the principles, concepts and practices of tikanga of whānau 
and hapū society through to the next generations.  
Rose has embodied knowledge of te reo Māori that has both sacred and ordinary 
meanings. When I first heard Rose share her knowledge in the early 1990s the 
response was from deep within me and is undoubtedly the reason I was so eager 
to engage with her in this doctoral research study. Within her understanding is a 
physical, spiritual and energetic connection to her own whānau and hapū and the 
whānau and hapū of all humanity and all elements in the universe. Many around 
the world, as well as in Aotearoa, seek the ancient knowledge she carries with her. 
Because she is the last of the tohuna, she has embodied the principle of Tino 
Rangatiratanga. Within her understanding, Rose had always embodied the 12,000 
years of wisdom. So, the learning and teaching she engaged in with her whānau 
and hapū ensured that she was prepared for a life as the only tohuna left, but also 
enabled her to engage with the world at large. She had to be able to protect herself 
from the energy that she felt all around her, especially the attacks of negative 
energy that came her way. She has followed her own path, made her own 
decisions, but always within the parameters of the Kura Huna into which she was 
born and with the support of her husband Joe and her whānau. So, she did not 
share the Kura Huna knowledge with the world until the appropriate configuration 
of celestial elements had appeared in the sky. 
Chapter 11 The continuance and sustenance of the whānau and hapū and the 
tikanga of each of the research participants was the foremost imperative. By 
embodying the learning and teaching process so it could occur at any time in 
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any place, the whānau and hapū ensured the knowledge and cultural futures 
for the following generations. 
11.3.3. Deep knowing of others was normal 
Embodiment is woven into this section in that the ways of knowing were 
embodied in all three research participants. There are layers of knowing each 
other in our world and every culture has its own nuances of meanings in and 
within those layers. For the research participants deep knowing of each other 
included taking the time to listen to, observe, and to interact with, others. The key 
to the process of deep knowing was deep knowing of oneself. So, the discussion 
earlier in this chapter about identity enhances the discussion in this section. Being 
authentic at all times ensured that Miriama, Liz and Rose were always solidly 
grounded in their being. They did not have to identify what role they were playing 
because they remained the same whatever role they were in. This did not mean 
that they did not follow the tikanga of being a teacher, relation or guide. What it 
did mean was that they could be fully present. They were respectful of their role 
and of whomever they were engaged with. Because they were assured of their 
own identity, they were not defensive or uncertain. They knew people in deep 
ways because they were impelled to do so. The principles of Whanaungatanga and 
Manaakitanga underpinned this deep knowing through the knowledge and 
nurturing of whakapapa and the desire to build and nurture new relationships. The 
respect they have for others aligns with the principle of Tino Rangatiratanga. So, 
within the bounds of Whanaungatanga and Manaakitanga, people are leaders of 
their own lives.  
At work, when Miriama gave advice on tikanga, she was aware that there were 
people in the organisation who had their own expertise in tikanga. She listened 
carefully to others, offered her perspective with reasons and left the group to make 
their decisions. In her whānau role, she recognised that she had to let her children 
and other whānau live their own lives but was always there to mentor, support and 
share the knowledge that she was accumulating on behalf of her whānau. The 
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ability to know what to do at the right time implies a deep awareness of self and 
of others and sharp observation skills using all of the senses.  
Deeply knowing others also implied letting people into your world as well as 
being respectful of other people’s worlds. As tumuaki of Te Kura Motuhake o Te 
Ātāarangi, Liz was, on occasion, the first one to encounter a new or potential 
student. She made no judgements about a person’s life on the basis of what they 
looked like or what they wore. She accepted unconditionally that if someone had 
come to learn te reo Māori then who was she to turn them away. By being self-
assured, respecting others and having clear guidelines for behaviour within the 
Kura, devised in conjunction with the students, Liz was able to ensure people felt 
at ease and receptive. From that space, she built relationships with the students of 
the Kura such that they would do anything for her.  
Rose developed international networks. Her linkages into the many layers of 
consciousness enabled her to know people on many different levels and to accept 
them for who they were. She was confident of her place in the world. When she 
saw someone in need she did not hesitate to go to their aid and instinctively knew 
what they required. Her ability to work with the most difficult of groups, 
including Māori gangs, was made possible because of the depth of her knowledge 
of the universe we live in and its many layers including the universe past, present 
and future. She had an enduring belief that everything that has ever or will ever 
exist is available to us all now and knows what we desire without asking. Once 
again the principles discussed earlier in this section are present in Rose’s ways of 
being, knowing and doing and also present is Taonga Tuku Iho for she is 
committed to ensuring that we are ready and receptive for the universal and 
‘infinite wisdom’ (Pere 1991, p. 3). 
To know others deeply is to be open to being deeply known yourself, a way of 
being that could be difficult for many people at best. But to deeply know each 
other as a normal way of being, knowing and doing takes a level of authenticity, 
respect and receptivity that is clearly achievable but requires a powerful code that 
in the case of the research participants is provided by tikanga. 
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It is clear in this discussion that no matter what happens to a child as she travels 
through life if she has a strong foundation upon which to weave her life she can 
go in any direction.  
 
Figure 7: The Whatu Metaphor 
 
11.4. Concluding words 
In this chapter, I have not addressed the potential for the Whatu metaphor to 
enable Māori to put their own ways of being, knowing and doing into the 
framework of understanding that is accessible and engaging. But the Whatu 
metaphor is not just for the education system but could be used in a range of 
contexts including the contexts of whānau and hapū. The pedagogical strands 
featured in Figure 3 are not the only representations of Māori women educators’ 
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pedagogy and the metaphor is flexible enough to be adapted to suit different 
audiences. 
No matter how far away from their tūrangawaewae the Māori women educators 
lived, nor how different their cultural practices were from those of their 
childhood, they never relinquished the responsibility to ensure that the next 
generations were prepared. The Whatu metaphor is my contribution to all who 
would pursue the vision of Miriama, Liz and Rose, to enjoy whānau and hapū 
culture in the generations to come and to ensure that each person can follow their 
own path while doing so.  
Kaore te kūmara e kōrero mo tōna māngaro: the kūmara does not speak of its 
own sweetness. In fact, one of the guidelines in my Kaupapa Māori research 
methodology, in Chapter 5, reinforced such a stance, that is ‘Kaua e mahaki – 
don’t flaunt your knowledge – share it for the benefit of the community’. One of 
the tools in this Ngāti Kahungunu woman’s kete is deflection from self. I deflect 
by never wanting to put my stake in the ground. Yet, I have arrived at the place in 
this thesis that it is incumbent upon me to stake my claim for new knowledge. 
The metaphor presented in this chapter proposes a new way for understanding 
Māori women educators’ pedagogy. The Whatu metaphor has emerged from the 
analysis of data collected during the doctoral research, that is the kōrero of the 
research participants Miriama Hammond, Liz Hunkin and Rose Pere. In the 
Whatu metaphor, as represented in Figure 3, I make a strong, accessible statement 
from which the potential of metaphor, with the pedagogical content integrated 
within it, is apparent.  
In the next chapter I bring this thesis to a close by weaving in essential strands 
that answer the original research question ‘what is Māori women educators’ 
pedagogy?’  
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Chapter 12 Kupu Whakatepe 
12.1 Introduction 
Ehara taku toa, i te toa takitahi, engari, he toa takitini: My strength is not sourced 
from myself but from the multitudes. The whakatauākī is one that Māori in Ngāti 
Kahungunu territory use often. Said by one of its chiefs, Tūtohuariki, it is also 
used by other tribal groups and in recent years has been seen in government 
documents. The translation is not always the same, sometimes ‘strength’ is 
replaced by ‘success’, ‘heroism’ or ‘bravery’. But differences in translations are 
not an issue for Māori who view multiple perspectives as the rule rather than the 
exception (Hemara 2000b).  
This thesis has been about multiple perspectives within the coherence of related 
strands and as such, ‘Māori women educators’ pedagogy and Kaupapa Māori 
methodology became all about relationships. At its essence the whakatauākī 
above also draws together the multiple perspectives in the way it has been used by 
various Māori and organisations in Aotearoa, and in the way that it confirms the 
pivotal role of Whanaungatanga and Manaakitanga in the life of whānau and hapū 
of Ngāti Kahungunu and Māori more widely.  
In this chapter, I tie together the strands that have been laid out throughout this 
thesis. I will review the importance of this research, outline my contribution to 
new knowledge, draw out the implications for the New Zealand education system 
and whānau and hapū and posit some possible research opportunities. 
12.2 Background 
From the initial mixed reactions of Māori to European colonisation in the 1840s, 
to the groundswell of Māori concerns about the loss of their language, land and 
other taonga in the 1970s education was ever present. Through education, the 
Missionaries drew Māori into the ‘new world’ and successive settler governments 
put into practise their assimilationist policies. So, education became a tool of 
colonisation. Māori may have been publicly quiet about policies and practices that 
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went against their tikanga but they never stopped attempting to hold the Crown 
and New Zealand Government to account. Through petitions, letters, delegations 
and protests successive governments were aware that their policies were having 
detrimental effects on the Māori population of Aotearoa. Governments did 
respond to a small degree but the paradigm that the settlers from Great Britain 
developed in Aotearoa never gave way to Māori demands to honour te Tiriti o 
Waitangi: to share this land its ways and its resources. It is against this 
background that I undertook this research and it is against this background this I 
offer this thesis. 
12.3 The Research 
Miriama Hammond, Liz Hunkin and Rose Pere explored their pedagogy with me. 
We covered the influences in developing their pedagogy, and drew upon examples 
of their pedagogy in practice. The research question was, ‘What is Māori women 
educators’ pedagogy?’ My goal for this research was to reveal the possibilities to 
highlight Māori women educators’ pedagogy in the field of learning and teaching 
in Aotearoa. Miriama’s, Liz’s and Rose’s broad views on pedagogy and learning 
and teaching provided insight into their pedagogy as encompassing an educative 
wholeness. By weaving Māori women educators’ pedagogy I intend that it will 
provide a way forward in provoking further discussion of Indigenous educational 
pedagogies and challenge those of mainstream educational approaches, policies 
and practices.  
In undertaking the research, I used Kaupapa Māori principles as my methodology. 
This is a relatively new research methodology in Western academia. However, 
there was enough literature to guide and support the research process, but little 
had been written about the practicality of being in the research with Kaupapa 
Māori as the research methodology. My story of the research and how the 
methodology supported my personal journey adds to the discourse on Māori and 
Indigenous research methodologies. I discovered, from the reflection in Chapter 6, 
that having a methodology that is culturally aligned with the research question 
might not protect me against worry and unexpected events. The Kaupapa Māori 
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methodology, however, could give me a lifeline to cling to when I was at a loss 
and also afforded me the guidance to proceed. 
12.4 Contribution of new knowledge 
From the findings of this research, I make a number of claims for new knowledge. 
I have shown that the three Māori women educators in this research have a unique 
Māori pedagogy that has emerged from their whānau and hapū tikanga and life 
lessons that were instilled from conception. The most significant new knowledge 
was the development of the Whatu metaphor to provide a new way of looking at 
Māori women educators’ pedagogy. By weaving together the whānau and hapū 
tikanga, represented by the whenu, with life’s lessons, represented by the aho 
tuatahi, the child had a strong foundation to weave in their own passion, calling or 
interests, represented by the aho matua. With the foundation of the weaving 
established in those first two rows, the pedagogical strands emerge through the 
weaving process always informed by the tikanga of the whenu. The Whatu 
metaphor is not fixed. The pattern can change with age and experience, and more 
rows, pedagogical strands, added.  
Two other claims made for new knowledge emerge from the Kaupapa Māori 
research and principles. The first adds to the discourse about the practicalities of 
researching within a Māori-based methodology and the second provides a new 
way of addressing the relationship between principles and practices in learning, 
teaching and research. As a relatively new methodology in Western academia, 
stories about researching with Kaupapa Māori have rarely been told. Chapter 6 
provided a firsthand account of researching with the methodology. The tikanga 
principles that I selected for the Kaupapa Māori research methodology translated 
into a tool for analysis and from there came the insight that the methodological 
principles could interweave with the pedagogical strands in the Whatu metaphor. 
By so doing, the Whatu metaphor conveyed the wholeness that emerged from the 
research findings. 
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The significant finding from my research was that Māori women educators’ 
pedagogy was a lifelong relationship with self, others and the environment. 
Further to the significance of the whole Whatu metaphor is the recognition of 
pedagogical strands, for example, as encompassing identity, embodied practice 
and deep knowing, and providing a new way of viewing learner/teacher 
relationships. Māori pedagogy cannot be seen as a standardised set of strategies 
practised in a classroom, because the foundations of Māori women educators’ 
pedagogy began in the womb, the whare tangata. The inter-relational nature of 
Māori society both past and present as reflected in the research, is brought forth in 
the Whatu metaphor.  
I developed the Whatu metaphor to depict the interweaving of the various strands 
of the lifelong relationship the research participants had with pedagogy. The 
metaphor illustrates that tikanga, whānau and hapū and each child’s calling were 
instrumental in supporting and bringing to life the Māori women educators’ 
pedagogy, in the form of pedagogical strands that could follow the pattern 
established in the ara aho matua, but offered flexibility to change with 
circumstances. In Chapter 5 I used the whakataukī kia mau ki te aka matua; kei 
mau ki te aka tāepa: Cling to the main vine; not the loose one. Tawhaki was 
warned not to cling to the loose vine when climbing into the heavens to find his 
wife. However, the metaphor of whatu demonstrated that if the ara aho tuatahi had 
woven in all the tikanga good and tight, there would always be a strand to grasp 
that was firmly attached thus offering support and guidance wherever one was in 
the weaving or on life’s path.  
12.5 Implications for Learning and Teaching in Aotearoa  
As claimed in Chapter 10 learning and teaching in Māori life happens anywhere, 
at anytime. So, the implications of the Whatu metaphor exist for the classroom, 
homes and the lives of whānau and hapū. The Whatu metaphor confirms the 
whānau and hapū as the first learners and teachers in a child’s life. The Whatu 
metaphor provides a clear framework for whānau and hapū development on the 
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pathway of learning and teaching and offers possibilities for whānau development 
as a whole.  
Encompassing identity, embodied practice and deep knowing are essential 
pedagogical strands and along with the other pedagogical strands to emerge from 
the research give the Whatu metaphor a strong platform from which to influence 
policy and practice within the New Zealand education system. 
The Ministry of Education noted that although improvements have occurred over 
the past ten years, achievement is not increasing fast enough for the most ‘under 
served’ (Ministry of Education 2012, p. 10). The Ministry of Education has 
identified three priorities to align with the government priorities in education: 
significantly raising attainment for Māori, Pasifika, learners from low socio-
economic groups and those with special needs 
ensuring our education system is a major contributor to economic prosperity 
and growth 
building leadership capacity within the Ministry and across the education sector 
(Ministry of Education 2012). 
The Whatu metaphor demonstrates a new way of looking at Māori women 
educators’ pedagogy that has the potential to make a significant contribution 
to the priority of ‘significantly raising attainment for Māori’. The Whatu 
metaphor as interpreted from this research makes a considerable contribution 
amongst other pedagogical discourses in Aotearoa and in the New Zealand 
education system. When working with Māori children in education or, in fact, 
in any context it is vital to acknowledge and consider the whole of a child’s 
life. If the whatu has been woven with strands that undermine the whole 
weaving or holes develop in the whatu it is not impossible to mend the 
weaving. But paramount is the fact that no matter what the circumstances the 
Whatu metaphor tells the story of a life and is a powerful instrument for 
understanding and action in learning and teaching. 
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12.6 Future Research 
I suggest two further research directions, the first being to investigate how 
teachers and whānau would make use of the Whatu metaphor in practical settings, 
which would move the Whatu metaphor from theory to practice.  
The second suggestion is to call forth more voices to add to the pedagogical 
knowledge already woven. For example, to develop a larger Aotearoa wide study 
of Māori educators’ pedagogies, including both women and men, and to 
demonstrate that such pedagogies within mainstream educational strategies make 
a positive difference for both Māori students and others.  
12.7 Concluding words 
This research began with a desire to highlight the voices of Māori women in the 
field of education. Through the journey, I came to realise that mine was to be one 
of those voices. I had imagined I would be the conduit for Miriama, Liz and Rose. 
I learnt, however, that my task was to take what they had so generously gifted to 
me, make my own meaning, and derive my own way of presenting my 
understandings. The weaving metaphor emerged early in the analysis and 
survived through an iterative process of weaving the data in various ways, only to 
unravel it and begin again. The Whatu metaphor I present, as the significant new 
knowledge of this research. The hope for this thesis, reflected in the following 
tauparapara, is that it brings forth glorious new days of educational praxis; 
educational praxis that connects deeply with Aotearoa, the place and all its people. 
Whakataka te hau ki te uru, 
Whakataka te hau ki te tonga. 
Kia mākinakina ki uta, 
Kia mātaratara ki tai. 
E hī ake ana te atākura. 
He tio, he huka, he hauhunga. 
Tihēi Mauri Ora! 
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Cease the winds from the West 
Cease the winds from the South 
Let the breezes blow over the land 
Let the breezes blow over the ocean 
Let the red-tipped dawn come 
With a sharpened air, a touch of frost, a promise of a glorious day 
Behold, there is life! 
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Appendix 1 Overview of the Treaty of 
Waitangi 
 
Early Connections
The Treaty journey goes back many centuries to 
the time when Polynesians, migrating 
throughout the Pacific, identified Aotearoa as a 
desirable place to settle. Over the centuries, the 
early arrivals spread out and new groups came 
to join them.
Many centuries later, Europeans eventually 
extended their explorations in this direction as 
well, with Abel Tasman naming the place Nieuw 
Zeeland on his map in 1642. By the early 1800s, 
people of many nationalities were living 
alongside the hap — although in 1840 Mori 
still vastly outnumbered them.
Generally, these early relationships were mutually 
beneficial: European 
traders were keen to have 
new markets; 
missionaries were pleased 
to find new converts; and 
settlers relied on tangata 
whenua for survival as they established new 
homes for themselves. Tangata whenua valued 
new material resources such as iron tools and 
wool, and were interested in European ideas such 
as a written language. At that time Europeans 
comprised just 1% of the population.
As in any relationships there were some 
difficulties. There were cross-cultural 
misunderstandings and problems caused by 
European lawlessness which had an impact on 
land dealings. At that time tangata whenua raised 
their concerns with missionaries and traders.
European governments were not particularly 
keen to get involved because New Zealand was 
too far away and appeared to be of little 
strategic value, but the Europeans and tangata 
whenua who were living together here wanted 
to address the problems in order to retain the 
benefits of their relationships. In 1835 the 
British Resident, James Busby, decided to take a 
step in this direction by writing the Declaration 
of Independence to the King of England on 
behalf of many hap in the north. In addition to 
asserting hap sovereignty, it stated that the 
hap would protect and befriend British people 
living in their communities in exchange for the 
King protecting the hap from colonisation. 
Thus, the foundation was laid for a somewhat 
different approach to colonisation in New 
Zealand: when the British Colonial Office sent 
Captain Hobson to arrange a formal relationship 
between the Crown and the hap it was 
emphasised that the hap were sovereign and 
owned the land, and that Hobson was 
responsible for ensuring their full, informed 
consent to any changes to this state of affairs.
What the Treaty Says
Lord Normanby (British Secretary of State for 
the Colonies) said, in the instructions he gave to 
Captain Hobson in August 1839, that he was to 
establish government amongst Europeans in 
order to avert ‘the same process of war and 
spoliation’ that had occurred elsewhere when 
Europeans arrived (Buick, 1976, pp 71-72).  
Unfortunately, the process for discussing and 
agreeing to the Treaty was problematic, which 
led to fundamental misunderstandings between 
the English Crown and hap signatories, 
especially in relation to who held sovereignty: 
the hap believed they had retained it while the 
Crown believed that it had been ceded to them. 
These different perspectives are reflected in the 
two main documents that are referred to as ‘the 
Treaty’: the Mori Text and the English Version. 
Although the British Crown and subsequently 
the New Zealand government have tended to 
focus on the English Version, the Mori Text is 
increasingly recognised because
• many more hap signed it (over 500 
compared to only 39 signatures on the English 
Version)
• rangatira signing the Mori Text knew what 
they were agreeing to as it was in their own 
language, while those who signed the English 
Version did so based on explanations in Mori  
by British missionaries and others
• an international legal principle recognises 
that the Mori Text takes precedence
Whichever document is considered, however, 
the fundamental point is that the Treaty created 
a unique relationship between the government 
and the hap
Relationships Deteriorate with Colonisation
Unfortunately, the colonisation process that 
followed was typical of European colonisation 
elsewhere. The Treaty relationship, as 
envisioned by the Crown in 1840, contained 
some significant aspects:
• The British recognised hap sovereignty, and 
ownership of land.
• It was a voluntary arrangement.
• It was intended to enhance relationships for 
mutual benefit.
• The coloniser had good intentions.
• The British were taking responsibility for 
misbehaving Europeans.
From the beginning, differences of 
understanding about what the Treaty said 
created friction, but the problems escalated 
dramatically as large numbers of Europeans 
©2008 TRC/AWEA: Readers are welcome to reproduce the contents for non-commercial purposes as long as the source is acknowledged.  www.trc.org.nz    
Historical Overview of the Treaty of Waitangi
By definition, what distinguishes 
a ‘treaty’ from other types of  
agreements is that it must be 
between sovereign parties.
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arrived who did not know or care about the 
Treaty, who had not been in positions of 
dependence on tangata whenua for survival and 
who therefore did not particularly value 
relationships with hap. By 1860, Mori were 
less than half the population in the country, and 
their land was being taken at an equally rapid 
rate.
Decline in Maori Population and Control of Land
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The overriding of hap authority and their 
rights in the land, the denial of fundamental 
human rights to Mori, and the devastating 
effects of colonisation on Mori communities are 
now well recorded and are still very evident 
today (see, for example, Walker, 1990; Orange, 
1989;Te Puni Kkiri, 2000). 
The Treaty Today
The Treaty movement as we know it today 
emerged from Mori activism in the 1970s, 
which in turn influenced Pkeh in the anti-
racism and peace movements, amongst others, 
to become more proactive. 
In the 1980s, for the first time, the government 
was proactive in considering how the Treaty 
might be incorporated into the future of New 
Zealand, by including references to it in some 
legislation; previously, government activities 
had been confined to responses to Treaty 
breaches, for example in establishing the 
Waitangi Tribunal in 1976. The 1990s were 
dominated by emergence of a ‘settlement’ 
process to address injustices in taking land from 
Mori. The beginning of the 21 st century has 
been characterised by a curtailment, and in 
some cases reversal, of previous progress as the 
government has responded to perceived public 
dissatisfaction with Treaty-identified strategies.
Further Reading
Belich, J. (1988) The New Zealand Wars and the 
Victorian interpretation of racial conflict. Auckland: 
Penguin
Introduction and conclusion include analysis of why 
wars occurred
Buick, T. L., (1936) The Treaty of Waitangi: How 
New Zealand became a British Colony. New 
Plymouth: T. Avery
An early account of the Treaty
Calman, R.(2003)The Treaty of Waitangi. Auckland: 
Reed
A good introduction which is short and easy to read
Durie, Mason. (1989) Te Mana, Te Kawanatanga: the 
Politics of Maori Self-Determination. Auckland: 
Oxford University Press
Contemporary Mori development and aspirations
Moon, P. (2002) Te ara ki te Tiriti: The path to the 
Treaty of Waitangi. Auckland: David Ling
Documents British intentions leading to the formation 
of the Treaty
Moon, P. and Biggs, P. (2004) The Treaty and its 
Times: the illustrated history. Auckland: Resource 
Books
A colourful and accessible history
New Zealand History online
http://www.nzhistory.net.nz/category/tid/133
Office of Treaty Settlements (2002) http://
www.ots.govt.nz/  
 The negotiation process and settlement progress
Orange, C. (1991) An illustrated history of the Treaty 
of Waitangi. Wellington: Allen & Unwin
The easiest-to-read introduction to the topic
Te Puni Kokiri. (2000) Progress towards closing social 
and economic gaps between Mori and non-Mori: a 
report to the Minister of Mori Affairs. Wellington: Te 
Puni Kokiri
Aggregated information from various social and 
economic sources
Treaty Educators for Migrants Group (2006) 
Tangata Tiriti - Treaty People. Auckland Workers 
Educational Association
Provides simple, accurate information in plain English 
about the Treaty of Waitangi for recent migrants
Treaty Resource Centre.  http://www.trc.org.nz 
Activities and other resources not available 
elsewhere.
Waitangi Tribunal Reports (2002)
 http://www.waitangi-tribunal.govt.nz/reports/
Report summaries are available, as well as full Tribunal 
reports
Walker, R.J. (2004) Ka Whawhai Tonu Matou: Struggle 
without End. (2nd ed) Auckland: Penguin
A history of Aotearoa/New Zealand, from creation and 
Polynesian migration through to the present
©2008 TRC/AWEA: Readers are welcome to reproduce the contents for non-commercial purposes as long as the source is acknowledged.  www.trc.org.nz    
  Appendix 2 
 
 243 
Appendix 2 Chapter beginnings: Whakataukī, 
Whakatauākī and Tauparapara 
Chapter 1 Whakatau: 
Ka whakarongo ake au ki te tangi a te manu, a te mātui. 
Tui tui tuituia. Tuia i runga, tuia i raro. 
Tuia i roto, tuia i waho. 
Ka rongo te pō, ka rongo te ao. 
Tui tui tuituia. 
 
I listen to the cry of the bird, the mātui. 
Stitch, stitch, stitching. Stitching above, stitching 
below. 
Stitching within, stitching without. 
The call is heard at night, the call is heard at daytime. 
Stitch, stitch, stitching  
(Te Kete Ipuranga Online Learning Centre 2011).  
 
Chapter 2 Wahine Toa: 
He iwi kopa ki te haere, he tamāhine kāore e kitea te kori: when the people pass 
by too quickly the dancing daughters will not be seen (Mead & Grove 2001).  
Chapter 3 Prelude to the Kete 
Hutia te rito o te harakeke 
Kei hea te komako e kō 
Kī mai ki ahau 
He aha te mea nui 
Māku e kī atu 
He tangata, he tangata, he tangata 
 
If the centre shoot of the flax is pulled out 
The flax will die, leaving nowhere for the bellbird to 
sing 
Although these conservation factors are important in 
the world 
If I was to ask,  
what is one of the most important things in the world 
I will answer,  
it is that person, that person, that person; 
That is, it is each and every person  
(Puketapu-Hetet 1989). 
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Chapter 4 Kete 1 
Titiro ki muri kia whakatika a mua: look to the past to proceed into the future 
(Traditional). 
Chapter 5 Kete 2 
Kei hopu tōu ringa ki te aka tāepa, engari kia mau ki te aka matua: Cling to the 
main vine, not the loose one (Ministry of Education 2007, glossary and 
whakatauki).  
Chapter 6 Kete 3 
Ka whānau mai te pēpi, 
Ka takaia ki te harakeke. 
Ka noho te harakeke, hei kākahu, hei rongoa, 
Hei mea tākaro, 
Hei oranga mōna a mate noa ia. 
  
When a baby is born 
The child will be wrapped in the muka cloth made of flax. 
The flax shall provide clothing, medicine, 
toys for play and leisure 
and shall provide the means for living and survival 
health and wellbeing 
throughout his life’s journey (Tuaine 2012).  
 
The translation has been modified based on a range of sources. 
Hononga: Link 
He kapiti hono, he tātai hono: That which is joined together becomes an unbroken 
line (Mead & Grove 2001, p. 81).  
Chapter 7 Prelude to the Taonga 
Ka pā a Tangitū, ka huaki a Maungaharuru; ka pā a Maungaharuru, ka huaki a 
Tangitū: when Tangitū is closed Maungaharuru is open; when Maungaharuru is 
closed Tangitū is open (Traditional, Ngāti Kahungunu).  
Chapter 8 Taonga 1 
Ko te rātā te rākau i takahia e te moa: the rātā tree was trampled down by the moa 
(Mead & Grove 2001, p. 115).  
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Chapter 9 Taonga 2 
Hora ngā whetū i te marae-nui-ātea tītiti tātai ki te uma o Ranginui: the stars 
spread across the great space laid on the chest of Ranginui (Melbourne 2000). 
Chapter 10 Taonga 3 
Tuia te rangi e tū iho nei, tuia te papa e takoto nei: Join sky above to earth below, 
people depend on one another (Traditional). 
Chapter 11 Weaving Māori Women Educators’ pedagogy 
E kore e taea te whenu kotahi ki te raranga i te whāriki 
kia mōhio tātou ki ā tātou. 
Mā te mahi tahi ā ngā whenu, 
mā te mahi tahi ō ngā kairaranga, 
ka oti tēnei whāriki. 
I te otinga 
me titiro tātou ki ngā mea pai ka puta mai. 
Ā tana wā, me titiro hoki 
ki ngā raranga i makere 
nā te mea, he kōrero anō kei reira. 
 
The tapestry of understanding cannot be woven by one 
strand alone. 
Only by the working together of strands 
and the working together of weavers 
will such a tapestry be completed. 
With its completion 
let us look at the good that comes from it 
and, in time we should also look 
at those stitches which have been dropped, 
because they also have a message  
(Tirikatene n.d.). 
 
Chapter 12 Kupu Whakatepe 
Ehara taku toa, i te toa takitahi, engari, he toa takitini: My strength is not sourced 
from myself but from the multitude. This whakatauākī is attributed to Ngāti 
Kahungunu chief Tūtohuariki (Te Ohorere & Kaa 1997, p. 140). The translation 
was derived from Lord, Moeke, & Cherrington (2004, p. 9).  
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